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PREFACE 


"This work is prepared from my previously published articles in the 
field of the Buddhist Tantra plus new studies especially made to round out. 
the material fora reasonably integrated volume. It has particular contact. 
with two previous books in the tantric field, Mhas grub rjr Fundamentals 
of the Buddhist Tantras, translated by F. D. Lessing and Alex Wayman 
(Mouton, 1968) which 1 refer to as Mklas grub јез; and my Yoga of the 
Guhyasamäjatantra; the Arcane Lore of Forty Verses (the publication of 
which is going forward in Calcutta)—which I refer to as Yoga of the 
 Guhyasandjotantra. Mkhas grub јез is writen by a Tibetan proficient in 
the Tantra on behalf of his Tibetan disciples. The Yoga of the Gulya- 
samdjatantra is a synthetic commentary on forty verses written by myself 
‘asa Westerner and is almost completely based on the Gulyasondjatanira. 
and commentaral literature in that lineage. In contrast, the present work 
goes further than the last one named in communicating varied aspects of 
the Buddhist Tantra to Westerners by researches based on texts sometimes 
using the Guhyasandjatantra lineage, but with special reliance on what are 
called the lower Tantras; and їп the case of the fourth or highest class of 
"Tantra with frequent utilization of the Mother Tantra (SH-Cakrasamvara, 
Нетауа, and Kélacakra); besides by more contact with the living tradition. 
"That is why the present work is mainly diferent, both in content and in 
organization, from my two previous book engagements with the vast 
Buddhist Tantra literature. I also have under active preparation two other 
works in this feld: Tibetan Miniature Paintings based on the Lessing 
‘manuscripts, which deals with the Buddhist Tantras principally in terms 
of individual deities; and Minor Buddhist Tantra Texts, with relatively 
brief but important texts in full translation. АШ those works, whether 
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published or in press or preparation, have a common method which is the 
Subordination of personal opinion about the Tantra to authoritative 
explanations by the proficient of this cult. 

Tam pleased o express appreciation to the following journals, publishers, 

to reprint in whole or part certain articles of mine: 

Research Institute (Poona) (Golden Jubilee Volume) 
for “Early Literary History of the Buddhist Tantras. " Oriens Extremus 
(Lessing Memorial issus) for "Buddhist Genesis and the Tantric Tradition." 
‘The Tibet Society Bulletin (Bloomington) for "Preparation of Disciples for. 
Evocation of Deities." Adrien Maisonneuve, 11 rue St Sulpice Paris 
(Etudes tibénines dédiées à la mémoire de Marcelle Lalou) -for 
“symbolism of the Mandala Palace." Institut de Civilisation Indienne, 
Université de Paris (Mélanges d'Indianisme à la mémoire de Louis Renou) 
for “Concerning samihd-bhdyd | ата-а | samdlhyd База" Uni 
versity of Chicago Press (which holds the copyright) for "Female Energy 
and Symbolism in the Buddhist Tantras" and portions of "Totemie Beliefs 
in the Buddhist Tantras” (History of Religions). Koyasun University 
(apan) (Studies of Esoteric Buddhism and Tantrism) for "The Fivefold 
tual Symbolism of Passion." Lokesh Chandra, International Academy 
of Indian Culture (New Deli) for "Outline of the Thob Yig Osal babi 
Me Lon..." I have made corrections according to my present knowledge 
and minor changes for mutual consistency as well as some additions. 

Itis with deep gratitude that I express my indebtedness to Mrs. Margate 
Lessing of Berkeley, California, for making available to me the manusc 
of the late Professor Ferdinand D. Lessing, which have furnished som 
invaluable materials for the present book, especially the photographs and 
texts he collected for his researches in the iconography and cult of the 
Lamaist temple of Peking, the Yung-Ho-Kung. These materials account 
Tor all he Plates, except for 1, 5, and 11, They also furnished models after 
which the Dharmodaya, Green Ti, and Buddhadàkini drawings were 
‘executed by Mr. Osamu Yoshi 

‘The American Philosophical Society deserves thanks for its support of 
my travel to India in Spring 1970, which, while not for the express purpos 
of this book, for 
Dharmsala. My attendance at this important ritual occas 


texts, Plates 1, 5, and 11, are after photographs taken by my wife and 
myself during that ceremony. 

There are varied text sources for the studies herein reproduced. Since 
о much is derived from Tibetan works—the overwhelming extant corpus 
for the Buddhist Tantra] should be explicit. There are a number of 
references here to the Derge Kanjur and Tanjur and native Tibetan works 
atthe University of California, Berkeley, from studies beginning in the 
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early 1950's, The Tohoku catalogs to which I refer in connection with 
notes from these sources are described in my article “Female Energy . 
(note 1). There are also many references by "РТТ (with volume, page, 
and page folio number) to the Japanese photographic edition of the 
Peking Tibetan Buddhist canon (Kanjur and Tanjur) and including 
‘Tsof-kha-pa's works. I used this edition after it was purchased by The 
University of Wisconsin, and eventually assembled a large collection of 
reproduced texts from this edition by the kind access to an excellent 
duplicating machine of the University-Industry Research Program 
Madison, Wisconsin, I still make much use of these duplicated texts 
the added convenience of being able to make notes on the pages. Moreover, 
Luse some texts of my own- preeminently for this book, Tsof-kha-pa's 
‘Shags rim chen mo (which 1 often refer to аз the Shags rin) in the Peking 
popular blockprint; this is his great compendium on the Buddhist Tantra, 
Besides, it was necessary to consult some further canonical works to. 
complete the present book, and I have accordingly made some use of the 
Narthang edition of the Kanjur and Tanjur, now conveniently accessible 
at Columbia University 

For ease of combining the various published essays with 
in the present form, I usually omit the original texts, Sansk 
such аз face the translation of Afkhas grub оез and are abundant in Yoga 
(of the Gulyasamdjatanira às well as in my various published articles over 
the past twelve years. These omissions not only faci 
this book but also allow my transition from a former tr 
‘Tibetan to the Library of Congress transcription system. In all cases, 
references are given so that persons who wish may consult the original 
texts, 

Finally, for the mechanics of issuance, 1 must thank Mr. Donald Weiser 
for his interest in publishing this book and the expeditious manner of his 
handling it. 


I 
INTRODUCTIONS 


The great goddess located in the heart, 

‘Causing the yogin's yoga - 

‘The Mother of all the Buddhas - 

Is called Queen of the Diamond Realm. 
Sarvarahasyotantra, verse 45. 


PERFECTION OF INSIGHT: BUDDHIST 
TANTRA WITHIN MAHAYANA BUDDHISM 


“Perfection of Insight 
not here employed in its sense of a certain body of Buddhist literature, 
namely the PrajSipdramith scriptures. The present discussion of 
prajidpdramita will show that it is through misunderstanding the role of 
{his faculty that the status of Buddhist Tantra has been falsely explained, 
as though Mahtyina Buddhism and Tantra under ће name of Mantrayana 
are two distinct and different things. 

"This is not to deny that if one takes tantric practices historically, in the 
sense of obscure cults which probably existed in India before even the rise 
of early Buddhism, those are essentially different from Mahûyina, But 
also such obscure cults are different from what we now have as Buddhist 
Tantra, in terms of Tantric literature and associated practices. That isto 
say, both the Hindu Tantras and the Buddhist Tantras have thoroughly. 
integrated those obscure cults into sectarian forms. The Buddhist Tan 
are so imbued with Buddhist terminology, mainly of Маһдуйла Buddhist 
variety, that it is necessary to first study Маһдуйла Buddhism, especially 
in its formal presentation in the Midhyamika and Yopicára schools; 
‘otherwise one would be trying to find some mystical tantric meaning in an 
‘obscure phrase which in fact is clear enough when recognized as a 
Buddhist tenet from the Abhidharma literature or from those two 
Mahiyina schools. Therefore, it is completely pointless to say, as some 
critics do, that the Buddhist Tantra is based on degenerate cults but that 
in some works the monks cleaned and tidied them up to give them a 
respectable form, Since the Tantra is essentially a practice, with incantations, 
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breath control, and so forth, one must evaluate it by the way it is, as set 
forth in its principal "revealed" scriptures, authoritative commentaries, 
and actual practice as can still be observed (for example, among the 


praliüpáramità side (ће cause") and the mantra side (1 
"Therefore, the vehicle of the Bodhisattvas (who are the Mal 
has two degrees, first he perfection of insight (pra/Kpdramitd) and then 
nin the mandala, etc. To observe thi 
Г refer to the final section of this work for the 
“Outline of the Thob Yig Gal Babi Me Lod,” and notice hc 
compendium first gives the non-tantic background for the Tantra 
then the Tantras. Tsot-kha-pa introduces further terminology (folio 
1204) with a passage from the Sekoddela: 


Holding the form of the vod is the саш 
The fruit is the adherence to incessant compassion, 
‘The indisoluble union of voidness (tamara) and compassion 
(karuna) is сей “mind of enlightenment” (bodicit). 


‘At ael, he quotes the Tantra called Va/raparjard (Chap. One), as follows 
(my numbers): 

(1) 10 the void were the means (pay), then there would be no 
Buddhahood, because the fruit would not be different from the 
cause, The means is not voidness. 

@) Voidness has been taught by the Buddhas to ward off the 
adherence to a self on the part of those who have gone as 
through views and of those who seek the view of self. 

(3) Hence the binding as the means of ecstasy is called the 
mandalacircle, The yogin with pride of a Buddha is close to 
Buddhahood. 

(4) So he would accomplish with the means the thirty-two 
characteristics of the Teacher, along with the eighty minor 
marks of the Lord (prabhu). The means has the form of the 
Teacher. 
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Tsot-kha-pa gives the Key ideas of those four verses in their order 
() rejecting the claim that exclusive contemplation of voidness is the 
means; (2) the requirement to teach voidness; (3) accompaniment of the 
{reat means which is not shared (with the PrajAdpiramith way); (4) 
eaching reasons for requiring accomplishment with that means, The 
meaning of the mandala ав the unshared means is that in the Prajfitpira- 
miti way, the means is the first five perfections, of giving, morality, 
forbearance, striving, and meditation; with the perfection of insight as the 
ith, At folio 18b-5,6, he points out that the five perfections go with 
accomplishing enlightenment in three incalculable eons. When the 
mardala-circle (of deities) is taken as the means, with ecstasy due to 
"binding" of the male and female deities, this shows devatd-yoga (yoga of | 
the deities) and produces divine pride (free from ordinary pride) which is 
the quick path to Buddhahood, that is to say, to acquirement of the two 
kinds of formal body (riparkdya), the Sambhopakiya and the Nirmpa- 
kiya in the present life. Therefore, those four verses from the Vajra- 
pañjarā ate important for elucidating this fundamental position of the 
Buddhist Tantra—the quick path. According to Tsoñ-kha-pa, the same 
ideas can be garnered from other Tantras, 

But while the Mantra way differs from the PrajMpiramità way as 
concerns the means, and therefore differs as regards fastness and slowness 
in attaining the goal of Buddhahood, TsoA-kha-pa points out at folio 9a 
and by subsequent citation of Маһдуйла sütras, that there is no difference 
in terms of Prajlüpüramità (perfection of insight) itself. He says (оета 
referring to Tibetan polyandry): 

А mother is the shared cause of the sons. A father is the cause of 
their lineages. In the same way, the Mother Perfection 
of Insight is the shared cause of the four Sons; while the cause of 

fying the great and lesser lineages of their vehicles is the 
ting in generating the mind (of enlightenment), and 


That isto say, a difference in means (considered to be the father) divers 
the Hinayina into the Srivakaytna and the Pratyekabuddhayana; while 
another difference in means diverses the Mahiyina into Mádhyamila 
and Yogicára. But the Perfection of Insight (considered to be the mother) 
is the sume for all the four Sons; and in consideration of this Mother of 
the Buddhas and Bodhisattvas, such a scripture as the Saddharmapundarika 
(The Lotus of the Hlustrious Law) sets forth the thesis of One Vehicle. 
This insistence that the Prajñäpāramitā of the “Prajnaparamit vehicle” 
and of the "Mantra vehicle” is the common Mother lets us conclude that 
‘ven when Prajapramia is personified as a goddess and represented in 
tantric iconography in union with the Buddha, that in fact Jt is still the 
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same Projiüpáranità as is mentioned in the Prajüpàramità scriptures 
and in the various non-tantric Маһауйпа scriptures. But saying this will 
undoubtedly not satisfy the ritis both within and without the fold of 
Buddhism who denounce the Buddhist Tantra as a degenerate develop- 
ment within late Buddhism, They will surely retort that it is a fine thing to 
extract this from a book, but that in practice Tantras has a worship of the 
female element in its concrete form of the woman. The ready answer of 
course is that one cannot deny such practices in some lineages of the 
ıd that the same Tantra, by reason of metaphorical employment 
‘of words, can be understood differently. But, to be practical, it is passi 
Strange that anyone would bother with the Tantra to justify his 
ерепегие” practice, for who so bent among worldly persons would 

‘energies by muttering а mantra a hundred thousand times at 
Чата, noon, sunset, and midnight, with fasting and other inhibitions, to 
engage in a “degenerate” practice, when, as we know so well, people at 
large engage in degenerate practices without bothering to mortify theme 
selves at dawn, noon, sunset, and midnight! 

‘As one who over a long tine has seen much sexual symbolism in these 
tantric books, 1 must insist that the Tantras containing such symbolism 
will never be understood if the reader simply extracts one sentence and 
Judges the whole work thereby. In short, to appreciate what the Tantra 
mounts to, one must take it through an extended corpus, consult 
commentaries, and зо оп, This means spending some time with it, but the 
usual critic is too impatient. He makes his snap judgment on the basis that 
among all subjects the Tantra is the most easy to judge. That while one 
must study any recognized human discipline, such as chemistry, for years 
1o talk responsibly about it, опе does not have to work at Tantra for a 
whole day to speak authoritatively about it! 

So 1 shall repeat what Tsoh-khacpa said: that Prajfüparamità is the 
common Mother, and invite the reader to determine for himself if certain 
studies contained in the present work bear out this contention. And for the 
meaning of Mother, let it be understood that PrajBd is by no means a 

in, since from time immemorial, according to Buddhist teachings, 
mankind has been defling this prajîd which is their own insight. Thus 
the course of raj is not, as in ordinary human terms, from innocence to 
loss of a pristine state, but rather from original defilement to the pure 
‘goddess state, The Buddhist raj is not like the Hindu Sakti, the new 
power created by the gods to wreak havoc on their opponents, the Asuras; 
but the old passive faculty become powerful for helping some beings over. 
the opposition to be godlike. That is to say, the Hindu Sakti has a mytho- 
logical base, whereas the Buddhist raj is rooted in man's psyche as the 
ordinary ingredient of every-day thinking. In the Hindu theory, the gods 
have to come up with а new plan; in the Buddhist conception, man must 
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find anew role for his capacities. Tn this tight, the Hindu Sakti and the 
Buddhist шине paid do bave something in common, but it is not proper 
to eni hem 


The thirty-seven natures accessory to 
‘enlightenment as goddesses 


Perhaps there is no clearer example of the tantric goddess as accessory. 
to enlightenment than the pers in the Sreakrasamvara tradition 
of the thirty-seven Bodhipakyyd dharma as goddesses. This identification. 

found in Lui pi' $r-Bhagavadabhisamayaondma (Toh. 1427), and there 
could be no higher authority for this, since Lui-p is among the most. 
famous of the masters of the Mother Tantra. In utilizing his text as 
preserved in Tibetan translation in the Tanjur, it was helpful to take 
advantage of Abhayllaragoptas Nigpannayogivalt (as edited by В. 
Bhattacharyya), wherein is presented the Sambara-mandala containing all 
the Sanskrit names of the principal deities of the Srlcakrasarmra-tanra. 
Jis of interest that the central deity, under the name Sri-Heruka, is given 
the correspondence to “right tamddhi" instead of his consort, but the 
‘obvious meaning В that he is here present with his female side, usually 
called Vajravirdhi (де Diamond Sow) The thirty-seven natures 
эссеногу o enlightenment (bodhipakyya-dharma) is an important feature 
of the path both for early and later non-antri Buddhism. The 
identifications follow: 


|. Station of mindfulness on bodies — Dikint 
J. Station of mindfulness on feelings — Limi 

X Station of mindfulness on natures — Khanjarohà 
Station of mindfulness on thoughts — Rüpint 

$, Base of magical power in longing — Pracangi 
Base of magical power in striving — Масар 
J. Base of magical power in analysi — Раба 
i Base of magical power in thought Мама 
J. Faculty of faith Viramati 


ANN 


j. Faculty of mindfulness 
Faculty of samādhi 
Faculty of insight 


1 
2 
3 
4 
5 
6 
2 
& 
5. 
10. Faculty of striving 
11 
12 
13 
n 
15 
16 
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Power of faith 
Power of striving Viyuvegk 
Power of mindfulness Suribhakşî 

17, Power of samidhi — атайм 


18, Power of insight 2 Subhadra 
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19, Samádhi limb of enlightenment — Hayakari 
20, Striving limb of enlightenment — Khaginani 
21, Joy limb of enlightenment — Cakravegî 
22. Cathartic limb of enlightenment — Khandarohà 
23, Anilysisof-the-doctrine limb of enlightenment — Saundini 
24. Mindfulness limb of enlightenment — Cakravarmigi 
25. Equanimity limb of enlightenment — эма 
26. Right understanding — мама 
27. Right conception — Cakravartiot 
28. Right speech — Mahiviryà 
29. Right bodily action — Kikisyi 
». — Ulûkisyk 
э, — апу 
32; Right mindfulness — агыу 
33. Right samidhi — Sri-Heruka 
34. Generation of the virtuous natures so far 

not arisen — Yamadihi 
35, Protection of the virtuous natures that 

have arisen — Yamadatt 
36. Elimination of the sinful natures that 

have arisen — Yamadangtet 
37, Avoidance of the sinful natures so far 

not arisen — Yamamathani 


That takes account of all the goddesses of the Sambara-mangala, if we 
accept that Vajraviràhi is included in Śri-Heruka, which of course is the 
meaning of their mystic union, Besides, all the goddesses have parental 
Buddhas. Nos. 1-4 are the біні under Ratneía (= Ratnasambhava). 
5-12 are the Circle of Mind (cita-cakra) under Akşobhya, and they range 
in the sky. 13-20 are the Circle of Speech (vák-cakra) under Amitibha, 
and they range upon carth. 21-28 are the Circle of Body (kdya-cakra) 
under Sifvata (= Vairocana), and they range beneath the earth. 29-32 and 
34-37 are the Pledge Circle (samaya-cakra) under Ато 
(the mandala-lord) is under Aksobhya; his Diamond Sow 
Vairoeana, 

Tsoh-kha-pa (Lhasa Collected Works, Ta, ‘dod ‘jo, 1124-4) explains 
Nos. 26-33 (the Eightfold Noble Path) in this context: 


‘Right understanding": Great devotion to the Word of the Buddha 

Right conception”: The errorlss comprehension of its meaning, and not 

casting aside a project which is good to do. 

"Right speech”: Having words that do not deceive the sentient beings, and 
free from lies, 


тт, kerika, or Sambara (Previously published in Lessing, Yung Ао Ка), 
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"Right bodily action”: Not transgressing the ten virtues in ай that is done. 
“Right livelihood”: Living in a way that does not harm the sentient beings. 
ight effort": Performing the virtuous acts of bowing, ircumambulating, 
"Right mindfulness": Being mindful of tte Word of the Vitor. 
“Right samadhi": With object of consciousness in the manner of Heruka., 


But we cannot leave this subject without alerting the reader to the 
multiple roles of these goddesses. For example, the Abhidhänavuttara-tanira 
(PTT, Vol. 2, p. 66-3) identifies the last four Bodhisattva Stages, for whi 
see Table 18 in the present work, with the four балі of the above list 
(Nos. 14) in respective order, which is their standard order. The same 
Tantra identifies the fist six Bodhisattva Stages with other dakinb. 
Furthermore, reference to my Table $ will show that four doorkecpers of 
the SH Cokrasamvara mandala, namely Nos, 29-32, constitute in this given 
‘order with translation of names (КАКАуй, She the Crow-Faced; and so on) 
the first four of the six members of the Stage of Completion. Nos. 34-35 
(Уатан! and Yamadath are reversed as the last two of the six members, 
Right after Table 5 there is a different explanation for the remaining two 
Yama goddesses (Nos. 36-37). But prajid herself appears in many roles 
and guises—the cleverness of the market place, the science of the 
laboratory, the wisdom of the sage; a sword, а fire; a nymph, 
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EARLY LITERARY HISTORY OF THE 
BUDDHIST TANTRAS, ESPECIALLY THE 
GUHYASAMAJA-TANTRA* 


There are several reasons for discussing literary history of the Buddhist 
Tantras in general, while taking main evidence from the Gulyasamdja 
уйе. For one thing, the texts and commentaries of Tantric nature are 
replete with remarkable matters, intriguing to any scholar with the philo- 
logical background to read them. Besides the inevitable “tantric secrets", 
there are numerous problems of Indian textual history to be solved to the 
extent these texts сап be reliably dated in terms of centuries, Such an 
i because the cult of Tantra, 
t, has something of an anti-historieal tone to it, 
by the very nature of esotercsm. 

When it is seen that these Buddhist Tantras are composed by taking a 
previous lore reaching back into the Vedic literature and amalgamating this 
tradition with various Buddhist tenets, it appears that one should be able to 
assign a definite period of time for such synthesizing. And then there is a 
problem comparable to the dating of Upanigads and Puráras, because we 
hear a specious argument that it is possible to write such books at any 
time! Possible, yes; but not possible to furnish the feature of authority, as 
when the Tantra В represented as a revelation of the supreme Buddha in 
the form of Vajradhara; not possible at any arbitrary time to have a text 

ATI алі бы appeared in Amal, Bhandarkar Oriental Research Instat, 
Yous, XLVIILXLIX (Poona, 1964), which may be consulted for e Titan and 
Sint tents ote Bere. 
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be the main communication of religious lenders and geniuses, part of a 
creative ebb, capable of arousing the faith, the concordant practice, and 
sommentarial labor of great thinkers, as were the Upanigads inthe vane 
in which we speak of the great Upanigads and the Upanigad latas 
‘And while the group of Upanigads called the Yoga Upanisads! are mot the 
кемен of their class, they too bear the imprint of creative thinking of 
it may be, only prior to the composition of the 
Tantras, because those particular “sectarian 
Upanişads” have many remarks about centers in the body, mystic veins, 
and other materials, in typical Upanisad disorganization, that are note, 
worthy as constituting ideas incorporated in the Buddhist Tantras in moie 
organized and sas 
But, then, why “especially the Guhyasamija-tantra"? Any searching 
examination of this Tantric literature, mainly extant in the Тюш 
language, leads the reader to notice а compatibility of style of writing. 
repetition of certain incantations (mantra) overlapping descriptions at 
ritual practices; although it is true that certain groups of texts display much 
more of similar matter, a fact which led to the classification of Tantras, 
eventually standard classes of Kriyk, Curybe, Yoga, and 
Anattarayoga-tantras, by which the Tibetan Tantric canon is arranged. 
Now, I concern myself mainly with the Gulyasamdjo-tantra simply becouse 
itis necessary to follow through at least опе current in Из various connec 
tions to see the picture with some clarity, and T happen to have done so 
with the Gulyasamdja-antra through my researches in writing a still 
Unpublished work, The Arcane Lore of Forty Verses; A Buddhist Tantra 
Commentary on the Gubyasandjaniddnarkarka. In a literary history 
introduction to this work I have argued that an Explanatory Tantra 
Gtkhya-tantra) of the Guiyasamdja called Vajramáld was composed in 
the ith century A.D. and the basic tantra Guhyasamäia probably in the 
fourth century до, 


1. Dating of the Guhy: 
Jt would be well to summarize here the kind of reasoning I have em- 
ployed in that manuscript to arrive at the approximate dating, as well as to 
add further considerations. First we notice that scholars ate fairly well 
agreed about the dating of the named commentators on the Gulyasandja 
уе and the Tantra Siddhas generally. Leaving out the references, we 
‘observe that Saraha is a contemporary of King Dharmapila (769-809). In 


The Yoga бренд, tr, by T. R. Srinivasa. Ayyangar and ed. by О. Srinivasa 
“The Adyar Library, ТӘК} gie 
2, Als Wayman, rays of the Tati Seton of te Kan Corte to 
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the second half of the eighth century we must place both the tantric 
Nagirjum of the “Arya School and Buddhatrijtana of the “Jninapida 
School” In the ninth century—probably first half comes the tantric 
Candrakirti, author of the Pradpodéyotona, as well аз King Indrabhüti 
Sod his sister Lakgminkard, who is probably not the same person as Sel 
also, author of a beautiful commentary on Nagitjuna’s Palcakrana. 
Various anti masters such as Sabara and Naropa lived in thetenth 
century, while Tilop Niropi's guru, must be placed around the end of 
fhe ninth and begining of the tenth centuries. In the second half of the 
nth 1 would also place the tantric Aryadeva. Translations into Tibetan 
Show that Gubyasamije commentaria and sddhana literature continued 
fo. be writen through the twelth century. In short the Tanjur 
Guhyasamdja cycle of commentaria! literature is composed from eighth to 
{heft centuries. The same inclusive dates roughly cover the commentari 
‘eles of other Buddhist Tanta literature. 

‘Given hat general period of commentarial composition, there remains 
the probem of dating the “revealed” scripture, the mäla-tantra Guhyasa- 
тда (irst 17 chapters of tbe Sanskrit tex) and its uttara-tantra (the 18th 
ipie) along with their cluster of Explanatory Tantas available only in 
Tibetan exept fora few quotations of Sanskrit in Nagirjuna's Pakclama. 
and Candakit's Pradpoddvotana The Explanatory Tantras in question 
fre the three cited in the Райсайлата: Caturdeipariprcchd, Sumdhivyd- 
karapa and Vejramél; the one cited in Kryadeva's Caryamelapakapradipa: 
Didravaresarueceya a four of which are in Tibetan; and the one cited 
in the Pradipoddyotana: Devendtapariprechā, which was not translated 
into Tibetan. The Explanatory Tantras represent further “revelations” 
Which have varying authority for the subsequent commentarial traditions. 

A. The date of he Explanatory Tena Vajramdia In that manuscript on 
the пийте атда which was quoted in Candrakirt's Pradipoddytana 
from the Vajramdl, I arrived at a direct reason and an indirect reason for 
dating the Varamala, Here there is no room to provide the extensive data 
on which the following reasoning is based: (1) The direct reason: This work 
contains the ten Vişou avatiras in a kind of esoteric embryology theory, 
fd these ten are precisely the standard ist for which there is epigraphic 
Evidence (from Bengal) of the Rh century onwards. 1 have presumed that 
at the time this standard lst became publicized it went hand-in-hand with 
an esoterie tradition of syncretized Vainavsm and Buddhism, The indirect 
reason: Tn that manuscript on the nidäna-karikd 1 have set forth my hypo- 
thesis that the Pañcakrama set of 33 female praktis and 40 male praktis 
can be subdivided without change of order into five groups in each set, he 
first set (of female рата) especially going with the five stages of the 
Vaigpava path to union with the Lord Кул. This adds more weight to the 
presumed Vaispave Buddhist syncretism which I attribute to the fiU 
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century AD. However, the term “райсайлата” as in Nigitjuna’s tile 
does not seem compatible with that Vaisoava path, (2) There is a further 
reason stemming from the interesting tie-ups between the Vairamala and 
later commentary on the one hand, and the aikivatira-süra on the 
other hand. I refer here (a) to Үорїсїгачуре vocabulary, such as the 
“eightfina set"; (b) to the stress on winds, in the Vajramald as the 
esoteric doctrine of winds by the word ryu, and in the Labkévatdrasitra 
to theexoterie doctrine of winds by the word parana; and (c) by occasional 
quotation of the Laikdvatûra in the Guhyasamdja commentaries, such as 
those of the tantric Aryadeva. This stra was first translated into Chinese 
їп 443 AD. and apparently enjoyed much popularity among Indian 
Buddhists to justify Bodhidharma's exclusive stress on this work when he 
brought it to China in the 520's of the Christian era. 

B. The date of the Guhyasamdja-tanira, Of course, the tentative dating of 
the Explanatory Tantra Vajramalā in the fh century A.D. has a firm 
implication for the latest date of the Gulyasamdja, but our approach to the 
latter wiil be as independent as possible from the Узата consideration. 

There is a tradition reported from Tárinitha that the Tantras were 
transmitted in utmost secrecy for 300 years before being rendered some. 
what more public by the Siddhas, This tradition was accepted by 
В. Bhattacharyya in the Introduction, xxxv, to his edition of the Guhya. 
затбалатта in the Gaekwad Oriental Series. However, Bhattacharyya, 
associated the Gulyasamdja with Asaiga. Having studied this problem 
through the works of Asahga I concluded that while Asafga lived at the 
“right time” (circa 375-430 A.D), he could not reasonably be credited with 
the Guhyasomigia-tantra.3 On the other hand, Japanese scholars in general, 
and Shoun Toganoo in particular, who worked with the Tantra decided 
оп an historical sequence of Buddhist Tantras with approximate centuries, 
to wit: Mahdvairocana (sixth century), Tattsamgraha (seventh century), 
and Guhyasamäja, which they considered degenerate Tantra (eighth 
century). This dating forces the Guhyasamdja to be composed con- 
temporancoosly with the first commentaries by named persons. To under- 
stand this position, one should note that the Japanese have been 
pre-eminent in modern-day Buddhist scholarship im wonderfully 
‘encyclopedic scope. But the Japanese Buddhist scholars almost always 
prefer to work with Sanskrit or Tibetan texts that have Sino Japanese 
translations. The Tibetan texts were only aids in comparative text study; 
and so few Japanese scholars have learned to move easily in those Tibetan 
texts which have neither Sanskrit nor Sino-Japanese parallel versions, as is 
the case with the bulk ofthe Tantric literature. Matsunaga i perhaps alone 


3, Alex Wayman, Ants of he Srvokabhn! Manav, University of California. 
Publications in Classical Philology Vol. 17 (Berkeley, 1361) рр. 2841. 
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in examining one of the Guhyasamdja Explanatory Tantras, the Jana. 
эў азатиссдуа, and deciding that Candrakirti may have had some hand 
in composing or in expanding 14 Naturally his conclusions about the 
Rénanejresamuccaya сапу по material implication for other Explanatory 
Талга, each of which has to be judged by its own content think 
Matsunaga proved his point that the tantric Candrakini had something 
to do with that Explanatory Tantra, but this does not mean that he had 
more to do with it than revising or filing in a text which already existed in 
more than one recension. Generally speaking, though, the late dating of 
{he Gulyasemdja by Japanese scholars rests оп the same tenuous, 
unexamined grounds, s did the early dating accepted uncritically by 
B. Bhattacharyya. 1 hold that only by the procedure of facing up to the 
content of the Gulyasomdja literature can one begin to approximate the 
historical context 

I one does just that, he must take account of two basic commentarial 
traditions of the Gulyasandja. One of these, “the Arya School" (of those 
adopting Mädhyamika-famous names, Nagarjuna, Candrakirti, Aryadeva), 
writes its commentaries on the basic Tantra by citing the 18th chapter (the 
tore tnr) the various Explanatory Tantras, while incorporating what 
ispresumably oral tradition. The other, the“ JRanapãda School” (headed by 
‘Budabairifdna) cites the 18th chapter and also the other chapters of the 
basic Tantra, generally refrains from quoting the Explanatory Tantras, and 
frequently cites other Tantras, especially those of the Yoga-tantra cycle, 
while also incorporating what is presumably oral tradition. There is of 
‘course some overlapping of these commentarial stresses; for example, 
Жуайета also is prone to quote other Tantras, and also non-tantrie works 
such as the Prajti-paramitî Scriptures. But the approaches are probably a 
таце of temperament, and interestingly parallel to the well-known two 
traditions of Buddhist Abhidharma called the Sautrintika and the 
Vaibhaşika. Here the "inapáda School”, more literary as well as literal, 
is like the Sautrantîka which takes its stand оп the scriptural texts. The 
“гуа School”, less literary and more interpretative as well as pedantic, is 
Ше the Vaibhisika which takes its stand on the monumental commen- 
tare. Therefore itis dificult to use the mere difference of the two traditions 
то conclude anything about the status and history of the Explanatory 
Tantras, Also, this use of Yoge-antra texts may well rest on the tradition 
mentioned in the Blue Annals that the Yoga-tantra is “Outer” as compared 
With the Anunarayogartantra (including the Guhyatamdja) which is 
“Inner”. In fact, the Yogatantras such as the Terrvasangraha, 
Vajratekhara, and Sr-Paranddya have much in common with what is 
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called the Stage of Generation or Production (wpattikrama) of the 
‘Anuttarayoga-tantra, especially in the terminology of three зата, of 
Initial Praxis (prathama-prayoga), Triumphant Mandala (ujayanandalo) 
and Victory of the Rite (karma-vijaya). 

‘What is significant about the two commentaria traditions is precisely 
that there are two, with many differences within each of these traditions, 
Just as the Sautrintika and Vaibhágika of non-tantric Buddhism could not 
have arisen fully grown, in the form in which we know them, in the century 
immediately following the passing of the Buddha, so also the “Arya 
School" and the “ййларада School" could not have arisen in the century 
immediately following the composition of the Gulyusomája, let alone the 
very same century! Indeed, any one who even partially surveys the 
Guhyasamaja literature as extant in Tibetan and notes the remarkable 
variance in explanation of a given passage of the basic Tantra, would 
experience at least a mild shock at the flimsy reasons given fora late dating 
of the Guyasamja. One example will be given to show what is meant, and 
this case is particularly chosen for a context where one would expect 
minimal variation between the commentaries because the expresion to be 
explained is merely the "three kinds” of each sense object as mentioned 
‘without explanation in the basic tantra of Gulyesamdja, Chap. 7: 


Arya School 

‘Nagatjuna’s Танлаш on Guhyasamäja (Derge ed, Sa, f. 10567): 
(form, the object of sight) "has the nature of outer, inner, and 
both”. 

Candrakîri's Pradipoddyotana on Guhyasaméja (Derge ed., Ha, f. 
4945): (form, the object of sight)" 
comprehended as inferior, intermediate, and superior”; in 
Tsoñ-kha-pa’s Мейал-ге! on the Pradipodiyotana (PTT, 
Vol. 158, p. $5.3), we learn that the superior kind is the 
Buddha going with that sense object, e.g. Vairocana as form; 
(p. 56-1, form is also of three kinds, pleasurable, repulsive or 
displeasing, and neutral 

Јаларайа School: 

PradintajSina’s Upadeté-niscaya on Guhyasamdja (PTT, Vol. 63, 
р. 65): the three kinds are superior (lus), intermediate 
(delusion), and inferior (hatred). 

Celu-pi's Ramairkso-náma-rahasya-samájertti (PTT, Vol. 63, 
р. 183-5): inferior, intermediate, and superior. 

Jinadatta's Pañjikä-näma on Gubyasamája (PTT, Vol. 63, p. 259-1): 

“Because one discerns it as having the nature of superior, and 

зо on, there are three kinds; having the nature of outer, inner, 

and both, means "non«apprehension" (onupalabdii) so one 
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should understand it by the nature of three gates to liberation, 
of voldnes, et.” 

Ratnäkarasānti's Kusumdijeligulyasamdjenibandie-ndma. (Vol. 
‘64, р. 127-1): the three kinds mean the respective offerings by 
‘the three kinds of yogins, the one of lust, of delusion, and of 
hatred. 

SmaijtinakiisSrgubyasamdje- 
р. 132-3): "The “three kinds” means that one Knows (the 
object) as the three gates to liberation, the signes, etc." 

‘Sriguhyasamaja-mahitantrardja-ika (PTT, Vol. 

"The three kinds are outer, inner, and secret. 

That was explained Бу Агуг-ййларада to mean fifteen in an 

‘external set, fifteen in а personal set, and fifteen in a secret set. 

Having cited his words, I should here explain clearly his mean- 

ing.” He goes on to take the outer as three, which multiplied 

by the five sense objects yields the number fifteen, and does the 

‘same for the inner or personal, and for the secret which involves 

the projid-apdya union. In each case, the thre are the Buddha, 

‘the Bodhisattva, and the Devi associated with that object by 

the triad of perception, sense organ and sense object, іе, for 

form, the three are the Buddha Vairocana, the Bodhisatva 

Kşitigarbha, and the Devi Rûpavajrî. 


There are three main sources for the various comments cited above. One is 
the Explanatory Tantra Sondhiyydkarapa, which is а verse paraphrase, 
with slight enlargement, of the first twelve chapters of the Gulyusamdja- 
Tanta In its treatment of Chap. 7, it states (РТТ, Vol. 3, p. 240-3): 


The three kinds of form and other sense objects are the non- 
apprehension of inner, outer, and both; one should offer those to 
the gods. 


The next source is the Explanatory Tantra Vajramdla, which states in what 
Teall the “nidlana-karika"', no. 19: 


Afterwards the yori who sees the non-duality should be dwelling 
upon sense objects “inferior”, “intermediate”, and "superior" by 
seeing the triple gnosis. 


‘The third source is the иаа алома (18th chap. ofthe Sanskrit text, p. 1S8): 


‘The "desires" (ie. the 5 strands of desire, pafeakémagusa) “form”, 
"sound", ete.—pleasurable, painful, and neutral continually 
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generate in the heart, (respectively), the source of “ust”, "hatred 
and “delusion”, 


With all that information at hand, it is easy to see that some commen- 
tators relied especially on the Vajramala, some especially on the Samdhi- 
spdkarono, some especially on the шїага-чатга; and then some commen- 
{ators tried to harmonize two different terminologies of “three kinds" by 
taking it as “three times three", ie. three each of each three. The 
‘Samdhivyakaraya expression "monapprehenson" suggested to some 
commentators the non-tantric doctrines of “Perfection of Insight" 
(prajüpóramit) with its stress on voldness (fnyetd), so they saw an 
opportunity to make contact with non-antric Buddhism by the well- 
known set of Buddhism, the three gates to liberation (rini vimokya- 
mukhäni), that is, the voidness (пуа), the wishless (apranihita:), and 
the signless (dnimitia) gates. When one takes into account that these 
‘commentaries vary much more in most other places, where the Gulya- 
затаја passages are not restricted by such concrete objects as the sense 
‘objects, it is dificult to avoid the conclusion that some centuries of oral 
tradition have intervened between the basic Gulyasamdja-tantra and the 
eighth century when the “historical” writes begun to appear on the scene. 
OF cours, if the basic Tantra had been concocted by the first commen- 
tator, or had been composed just prior to his writing activity, there should 
mot have been any question of what the "three kinds" were. Instead the 
‘commentators might have differed only in their metaphorical interpretation 
of the standard "three kinds”. 

The above chain of reasoning shows we must set the Gulyusondja- 
затта sufficiently early that even the Vajramdla Explanatory Tantra, if my 
fifth century date be accepted, would be one of several ways of interpreting 
that Tantra, and so the Guhyasamäja basic Tantra must be assigned at least 
ıa century earlier. But I conventionally place it in the fourth century A.D. 
‘with possible authorship of Indrabhiti the Great, who should not be 
confused with the later King Indrabhüti 


Il. Possible Greco-Roman concepts in the 
Buddhist Tantras 


At the annual meeting of the American Oriental Society in Chicago, 
April 1965, 1 first called attention to Greco-Roman attributions of func- 


& As 1 explained in the article, "The Buddhist "Not This, Not This" Phisophy 
Eat ond West, Xi: 3 (Oct, 1961), рр. 99-114, the tree gueways fo entem are 
здано nthe Yogicra school (headed by Додана to be based on the conditioned 
Сапат а tne hve penonalty вера, the isles gateway: оа the unconditioned 
атой) as пилана the ples gateway; and on bot (ay and аптау ie 
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tions to corporeal centers as closely paralleled by doctrines of the Buddhist 
Tantras. This report was incorporated in a larger study "The Fivesfold 
Ritual Symbolism of Passion", published in the anniversary volume of 
Koyasan University, and based especially on Tibetan sources. Later I 
noticed that the tantric Nigûrjuna's Pindlkramasddhana, which was 
published by L. de la Vallée Poussin,* contains а Sanskrit passage that 
identifies the five skandhas with five corporeal centers. To save space, 1 
shall omit the Sanskrit original, and give my translation of those verses 
(Nos. 56-60) as follows: 


‘The knower of mantras will place on his head Vairocanu's germ 
syllable Om of white color, because it is the intrinsic nature of the 
personality aggregate of form (ripa-skandh). 

Having contemplated in the throat Amitabha’s red Ab, pertaining 
to the intrinsic nature of the aggregate of ideas (sanjskandha), 
he attains lordliness of speech. 

The manirin should deposit in his heart Akşobhya's Hm, shining 
like the deep blue gem, as the form of the aggregate of percep- 
tions (sra skandh). 

He should place at the navel а yellow Sv belonging to the Jewel 
Lord (=Ratnasambhava) and the cause of purifying feelings 
because it is the form of the aggregate of feelings (edandskandha), 
The тат then deposits in both feet a Hà of green light, as the 
reality of the Karma Lord (= Amoghasiddh), because it is the 
mature of the personality aggregate of motivations (samskdra- 
skandio) 


In that published paper 1 identified the five corporeal locations of the 
five personality aggregates (skandha) with the five spots constituting targets 
for five arrows as in Guhyasamdja-tantra, Chap. XVI (Bhattacharyya ed, 
» 12): 


The “knower of mantras” should contemplate in the middle of the 
Diamond Sky (= Clear Light) an adamantine Майып of great 
power; he should recollect his projecting point with the praxis of 
five arrows, and make them fall, in the manner of the formidable 
thunderbolt, in five spots. 


Thus, two Buddhist Tantra texts available in Sanskrit—the Guhya- 
затајачата and its associated Pindikramasädhana—refer respectively to 
Т Ale Wayman, “Te five-fold ritual symbolism of passion," this work (Chap. 19) 
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five spots in the body and to five corporeal locations of the five personality 
aggregates. 

The particular passage which fist enabled me to compare with some 
Greco-Roman concepts was a Tibetan quotation or paraphrase by Тао 
Kapa of a work he cited as Kiyad par gsal byed, which I Inter traced as 
the Viesadyora (Toh. 1510), a work by Tathāgatavajra, with full title 
Liyipabhisamayarriykavisesadyota-ndma, 1 shall repeat here only the 
explanation for the placement of the "aggregate of form” (ripa-skandha), 

use this was the foundation for making the comparison. Here the text 

‘explains that since the aggregate of forms is the bass of seeds, the chief 
place of the ripa-skandha is the middle of the head; and explains that the 
forehead is the place of the bindu: hence one contemplates it (ie. the aggre 
gale of forms) there."9 Therefore, it was easy to see а connection with the 
Greek psyche and the Roman genius—considered to be located in the head 
Which was supposed to be the source of seed. Again, Greek thought 
associates the liver with deep emotions, so also the aggregate of feelings is 
‘the navel. There was also a close parallel between the location of percep- 
tion (ina) in the heart as the wind basis of consciousness and the seat of 
breath. The locations of the two remaining personality aggregates ideas 
(anja) and motivations (samskara)—in the throat and fet respectively, 
эге not obviously parallel to the Greek or Roman concepts, for which I 
especially used the book by Onians.10 

Another implication of Greek influence arose through the collaborated 
translation by the late Ferdinand D. Lessing and myself of Mkhas grub 
hes Fundamentals of the Buddhist Tantras, Indo-Iranian Monographs 
‘Vol. ҮШ (1969). In the section on Yoga-tantra, Mkhas-grub-rje mento 
that for each of the four seals (mudra) called “Symbolic Seal”, “Law Seal” 
“Action Seal", and “Great Seal”, there are four causes (T. гуш = Skt. 
hetu). For a long time Dr. Lessing and I were at a loss as to how to translate 
the words for these four causes in the Tibetan text. The words used were 
mot the standard causes well-known from Buddhist Abhidharma texts 
Then it occurred to me that the Tibetan words reflected an attempt, 
presumably through Sanskrit words as intermediary, to render the well- 
known four Aristotelian causes, namely the efficient cause (T. bbw baht 
ттун), the formal cause (rah gi Ho bo, S. svaripa), the material cause 
(srub pahi rgyu), and the final cause (grub pa фай du bgyur babi rgyu). 
То illustrate the application of these terms, I shall briefly explain Mkhas- 
grub-rje's employment of them for the “Symbolic Seal” (samaya-mudrd). 
In this сазе, the “efficient cause” is the thunderbolt tie (»ajrabandha), the 
necessary preliminary. The "formal cause" involves the rite of executing the 


9, Cf Wayman, “The five-fold ritual symbolism of pasion.” reprinted herein, 
10. К. B Озге, The Олии; of European Thought abont the Body, the Mrd the 
Sou he World, Time, and Fate (Cambridge at The Univ. Press, 105) 
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“Symbolic Seal” per se, amounting to executing the symbolic seal of a 
particular Buddha, e.g. Vairocana, while seeing that Buddha dwelling 
front and then reaching non-duality with that Buddha. The “material 
cause" involves contemplating in the heart of the deity in front, а moon 
and on ita white fve-pronged thunderbolt; dwelling upon it for a pro- 
tracted period while muttering the general and special incantations results 
im a “malerialization", Thereupon, one has the “final cause” by the 
‘contemplation which reduces the personality aggregates and so on to void- 
mess nata). 

Of course, this is а different kind of evidence from the preceding data 
regarding corporeal placement of the five skandhas. In the present case, I 
suppose there might be some question аз to whether the four Aristotelian 
causes are rightly applied. Let us, however, proceed on the supposition 
that the Aristotelian causes seem to fit in translating Mkhas-grub-rje's 
section on the Yoga-tantra. Then, the problem arises of how such Greco- 
Roman influence could be found in the Buddhist Tantras, which so often 
эге dismissed as typical of the late and declining phase of Indian Buddhism 
in the latter part of the first millenium A.D. thus removed by many centuries 
from the presumed period of Greek influence. 

In assessing Greek transmissions to Indi, these need not be attributed 
to Greeks alone, because around the beginning of the Christian era many 
Greco-Roman ideas circulated in Central Asia and were carried by 
miscellaneous peoples. One conclusion is reasonable: that Buddhism was 
more influenced by such foreign ideas than was Hinduism. This is obvious 
in the iconographic art types, especially the form of the Buddha image in 
Gandhira.Ithas long been held that foreign elements have entered into the 
formation of certain Buddhist Mahiyina scriptures, especially those 
centred around the Buddha Amitabha (of boundless light). It is therefore 
reasonable that Greco-Roman concepts should have entered more into the 
Buddhist Tantras than into Hindu ones, whether Saiva or Vaignava, that 
is, if we agree further that the Buddhist Tantras came into being sufficiently 
close to the time of Greco-Roman prestige to adopt certain foreign modes 
of thinking where their usefulness was apparent and at that time perhaps 
commonplace, their origins forgotten. 

The literary history of these Tantras and their forerunning literature 
might well run this way in order to account for inclusion of any Greco- 
Roman concepts: After the old Upanişads just before and around the time 
of the Buddha, there gradually arose the type of work now called the 
sectarian Yoga Upanisad, the bulk of which is composed during the 

indu revival” after the Maurya Dynasty downfall and down to the rise 
of the Gupta сга. These sectarian Upanisads were being written by the 
Hindus when many foreign ideas were circulating in North-West India 
from about 100 p.c. to 200 a.., but this does not mean that such Upanigads 
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were influenced by such foreign ideas. However, profane science appears 
to have been so influenced, because during this period two systems of 
Roman astronomy were circulated in India to be later included in the 
Paicasiddhdntikd of Varāhamihira. Also there were esoteric cults borrow. 
ing freely from different sources, Buddhist, Hindu, and foreign elements. 
‘The eclectic character of such movements helped to 

ideas that neither orthodox Hinduism nor orthodox Buddhism could be 
expected to entertain. At that time the word Tantra” may not yet have 
been applied to such cults. Also, at the university center of Taxil 
North-West India there was ample opportunity to learn var 
Roman concepts; and also, for that matter, for some typically Indian ideas 
to be transported to the West or to enter into the religious synresms of 
Central Asia. 


Conclusion 


In the early Gupta period there was a vast amount of collecting and 
rewriting of old legends, as well as the composition of formal treatises, 
political, philosophical, and so on—required by the new age which had 
turned to written-down religious texts beginning to compete with the 
memorized tradition. This remarkable outpouring of new works would 
make the fourth and fifth centuries the Golden Age, determining the form 
оГ Hinduism even up to modern times. These two centuries were also the 
creative age for the Buddhist Tantras, determining their pattern of rte and 
doctrine for subsequent centuries, Not only the Guhyasamäja but also the 
other "revealed Tantras” were composed mainly at that time, and by this 
we do not preclude the later addition of chapters as happened to the 
‘Meijuiri-milaskalpa or an expanded recension as apparently occurred to 
the SAdnavajrasamuceaya, In the eighth century tantrism entered a new 
phase with the emergence of the Siddhas or tantric masters and the 
beginning of tantric rationalization, that is, the enterprise of commentary 
by the tantric pandits, who tried to explain all sorts of obscure points in 
those “revealed texts”. And despite the difficulty a few commentators 
‘would be eminently successful. 
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BUDDHIST GENESIS AND THE TANTRIC 
TRADITION* 


he Buddhist genesis story is very ancient, being found in the Pili 
scriptures besides the northern Buddhist accounts. It is mentioned in all 
three branches of Buddhist scriptures, Sra, Vinaya, and Abhidharma. 
А Sanskrit version entitled Rájavaméa (royal lineage) exists in the Mahd- 
тали. In the Abhidharma literature the account is given in the description 
of напа (diferentiation of the beings due to evolution of the inferior 
worlds) as contrasted with samara (consubstantiation of the beings due 
to dissolution of the inferior worlds). At least in later Buddhist accounts, 
the legend does not have the importance that the Biblical Genesis has in 
the Judeo-Christian tradition. Our treatment suggests that in the earliest 
‘Buddhism it may well have had a much greater importance than it had 
later on. 

In any case, Tsob-kha-pa (1357-1419 AD), founder of the Gelugpa 
school of Tibetan Buddhism signals the importance of the legend in an 
elaborate discussion utilizing both non-Tantti and Tantric sources in the 
frst part of his work Dpal зай ba bdus pabi gnad kyi don gsal ba, 
“Elucidating the meaning of the essential points of the Srt-guhyasamja 
iniri (Lhasa ed. collected works, Vol. Cha), which has the abbrevia- 
ted reference Don gsal. Tof-kha-pa uses this legend as а rationale for the 
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types of meditations found in the Anuttara-yoga-tantra, a literature which 
often mystifes and repels Western scholars because of its complicated 
ritualism and sexual symbolism. Here there is space for only the main 
ideas of Tioh-kha-pa's discussion, 

"The non-Tantrie Buddhist legend may be organized and summarized as 
follows 

‘There are three efficient causes of the periodical destruction of the 
world systems, viz., fire, water, and wind. According to the Abhidharma- 
koša (Ш, 100с-4, and commentary), fre brings an eon of evolution to an 
end by destroying all of the realm of desire (kämardhdtu) and the First 
Dhyana Heaven of the realm of form (ripa-dhatu), Water destroys all that 
эз well as the Second Dhyana Heaven; and wind destroys all the latter as 
‘wel as the Third Dhyàna Heaven of the realm of form. Only the Fourth 
Dhyana of this realm remains intact. The First Dhyana is also referred to 
by its divine residents, such as the Brahm retinue deities, the Second 
Dhyana by its chief deities, the Abhisvaras, the Third Dhyana by the 
Subha deities. 

1. In the next period of evolution, while the lower receptacle worlds are 
recvoliing, the sentient beings fall to lower planes in а process usually 
described as starting from the level of the Abhäsvara deity class (after the 
destruction by fire). They fall from that divine world and come "here" 
"Here" is explained as Jambudvipa (our world continent or specifcally 
India). Buddhaghoja of the southern school and Vasubandhu of the 
northern school of Buddhism agree that these "men of the first eon" pass 
through each of the intermediate worlds by a type of birth called “trans. 
formation” (ypapdduka)! after each successive death. The Abhidharma- 
kata (II, 9) says that the beings with this type of birth are the bell 
beings, the beings of the intermediate state, and the gods. Hence the “men 
of the first eon" were in a condition rather comparable to the present 
(disembodied) intermediate state (antarédhava) between death and rebirth. 
Азайра explains that these "men of the first eon" (prathamakalpa) passed 
‘through these worlds with actions involved with desire (kdmévacara-karma) 
that are superior, chief, best (parama, agrya, drestha), and whose frutions 
are experienced immediately, not at another time. And these men have а 
beautiful form (ripin) and are "made of mind" (manomaya). In addition, 
the Mahdrasta (1, 339) says that these men are self-luminous, feed on joy, 
and go where they wish. 

IL Then, on the surface of the earth which at that time was in a fluidic 


1. This is one of the four kinds of Birth in Buddhism, Beings are ано “born from a 
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state there appeared an earth essence? which some being disposed to 
ireedinestased with his finger. It pleased him, he came to eat mouthfuls, 
Jd other beings followed suit. Thus these beings became dependent on 
morsel food, still subtle. They lost their original qualities of feeding on. 
Joy, body made of mind, and so on, and their bodies became heavier and 
dore substantial. The ones who least indulge, retained with pride their 
beautiful form. The sun, moon, and year became known. In the course of 
ime this earth essence disappeared and a honey-like excrescence appeared 
n the surface of the earth. Asahga explains that hell beings, beings in the 
embryonic states, and the gods involved with desire (kdmavacara-deva) 
have just the subtle kind of food, which does not give rise to excrement 

TIL Then, in place of the honey-like earth exerescences, a rice-pap 
appeared and the beings subsisted on that coarse morsel food, described 
thus by the Майдта 0, 341-2): "ie, not discrete, without chaff, fragrant 
grain" (dli akao азай surabitandulal). At that time, the distinguishing 
Sharacteristes of male and female appeared, and the beings had mutual 
sexual desire with associated acts. 

TV. The last phase of the legend shows the arising of the “private 
property" idea with individual rice plots, then stealing with consequent 
елсе. Those beings decided to select someone to judge the disputes 
He was called the great chosen one (mahdsammata), and the beings each 
gave him one-sixth of the rice rop for his royal services to provide security. 
Mabisammata was the frst king (cakravartin). According to the Buddhist 
эйга, he inaugurated the lineage of the Sakya clan, in which Gautama, 
‘Buddha was born. According to the latter's biography, Gautama was born 
with auspicious characteristics portending either а Cakravartin or a 
Buddha, In Hindu legend also, “People suffering from anarchy . fist 
elected Manu, the Vaivasvata, to be their king; and alloted one-sixth of 
the grains grown and one-tenth of merchandise as sovereign dues". 

“The Tanti account presented by Tsof-tha-pa claims to have informa- 
ion about those beings beyond what non-Tantric Buddhism teaches. Thus 
he writes, “Moreover, the men of the first eon, Le, the beings who have 
Фей and transferred from the Abhisvara god class, and so on, down to 
their birth as men of Jambudvipa, agree with the merits (gupa) of the 
[thirty-two] Characteristics and [eighty] Minor Marks, о they are adorned 
with the merits of a Buddha" Also, "The description ‘adorned with the 
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merits ofa Buddha? does not occur in the Abhidharma or in the Vibhaiga”.? 
But why did those beings become dominated subsequently by delusion, 
Jost, and hatred? He says, “Thus, they had obtained possession of the 
“knowledge body" (jñdna-dehaj—the superior body like the body of a god 
ofthe ‘realm of form’, free from the coarse body which undergoes develop- 
ment; but then it was overcome by all the action (karma) and deflement 
(Lila) arising from their own mind, and came into the power of those 
жо”. He goes on to explain the reason аз the habit-energy (T. bag cigs, 
S. nsan) handed down from beginningless time, and continues, “Although 
they had a body comparable to the Illusory Body (máyó-deho) they did not 
know the Illusory Samadhi (mdyopama-samadii) through hearing (utd) 
and ‘pondering’ (cid), and could not comprehend it through ‘creative 
contemplation’ (bidvand). Hence they wander in phenomenal existence"? 
Tn further additions to the standard account, Tsot-kha-a calls the earth 
essence also “ambrosia” (nita) and he calls the separation into male 
amd female the division of means (upijo) and insight (рејд), 
respectively. 

"The usual Buddhist formulations of the Path, such as the Eightfold 
Noble Path, are not obviously applicable to the legend, as classically stated. 
‘They aim to eliminate the domination of action and corruption. Why try to 
rebecome the first con men? These men were pure only through lack of 
temptations, which had been removed by the dissolution of the inferior 
worlds and which would inevitably reappear with the new manifestation 
of those worlds. Yet even the old non-Tantric Buddhism can be interpreted 
"With steps that inversely match the successive periods of the legend, 
especially with Tsot-kha-pa's word “аула”. (1) A devotee renounce his 
property to become а monk. He reverses the last period, characterized by 

te ownership of rice plots. (2) The monk is supposed to regulate his 
way of life, including moderation in food and adherence to celibacy 
(bralmacarya). He reverses the con characterized by coarse morsel food 
and the division into sexes. Also, according to the Hindu epic Mahdbhrata, 
the god Brahma adopted the form of a swan and said: “. .. 1 know that 
selfrestraint is the door of immortality (amrta). I impart to you this 
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quoted in Tsof-kha-p's Stags rim chen төл? The Nirndnakiya is 
illustrated in some Tantric дата by the Avatars of Viggu interpreted as 
intrauterine stages 

There are two phases of the Antttara-yoga-tanta-—the Stage of Genera- 
Чоп (upart-rama) and the Stage of Completion (sampanna-trama), 
respectively the phase of the path (mirga) and the phase of the fruit (phala) 
Тю -К-ра says, “Therefore, it is а mistake not to finish during the phase 
of the fist Stage (krama) the part consisting in the various elements 
concordant with the three things, birth, death, and the intermediate 
State”.19 Hence, one must meditate consistently with the three bodies of 
те Buddha in the phase of the path; in the phase of the fruit one gains 
those bodies, called the “three bodies of the rit 

Tt would be dificult, perhaps impossible, to determine how old such 
teachings are. However, the above should indicate the profundity of that 
ld Buddhist legend 
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ANALOGICAL THINKING IN THE BUDDHIST 
TANTRAS 


The employment of systematic analogies is frequent in the Vedic 
literature, from the Rig-Veda itself, down to the Upanisads, the oldest of 
which (such as the Chdndogya and the Brhadiranyaka) precede the rise of | 
Buddhism. A threefold symbolism is frequent in the Vedas, where all the 
gods were included in one ог another of the three realms: heaven, atmos- 
phere, and earth, А fourfold system had also become popular, with one of 
the four representing the perfect state. For example, of the four chief 
priests for the great Srauta ceremonies, it was the Brahman or high priest 
who knew all three Vedas and protected the ceremony from hostile 
demons, while the other three priests each knew one Veda. In the case of 
the celebrated Poroga hymn of the Rig-Veda, this glorified Person is three- 
fourths outside our world and one-fourth in it. OF the four Ages, the 
Golden Age has four parts, the successive ones three, two, and one parts 
(or "fourtls") and are correspondingly degenerate. In the Mandukya- 
Upaniad, the waking state is the ist fourth; dream, the second fourt 
deep sleep the third fourth, and the Self (átman) the fourth and called "the 
fourth” (riya) Of course, the examples of the threefold and fourfold 
systems could be multiplied at length. The fivefold system became popular 
in the Upanisads for example, in the Taittrtya-Upanisad, where the 
microcosm-macrocosm analogy is presented in terms of the fvefoldness of 
"he world and of the individus 

Both threefold and fivefold systems of analogy are prevalent in the 
‘Buddhist Tantras; and because early Buddhism does not go in for this kind 
of thinkingeven though there are many numerical categories in 
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Buddhism—one may say that the Buddhist Tantras in this feature of 
systematic analogies constitute a development in Buddhism akin to Vedic 
formulations, especially of the later Upanisads, The threefold correspond- 
‘ences in the Buddhist Tantras are especially in terms of the Body, Speech, 
and Mind—the “three mysteries” of the Buddha: 


Body — тиба (gesture) 
Speech — mantra (incantation) 
Mind — samadhi (deep concentration) 


The fivefold correspondences go with the set of five Buddhas, For example, 
the Hevajratanira associates the five Buddhas with the five candidates for 
training in accordance with their dominant vice: 


Vairocana 
Akşobhya 
Авіа 
Ratnasambh 
Amoghasiddhi 


Slander (ралу) 
Jealousy (уа) 


т 


But the Buddhist Tantras do not lack the fourfold correspondences. 
‘They are especially used to correlate steps of training. For example, the 
Anuttarayoga Tantra has a division into the Stage of Generation (pati 
krama) and Stage of Completion (sampanna-krama). Each of these has its 
own explanation of the four mud: karma-nudrd, dharma-mudrä, 
samaye-mudrd, and mahõmudra. Here the word "mudrd" is employed in 
its more abstract significance as а “seal” 

In the classical period, the Indian philosophical schools debated the 
extent to which analogy is a valid source of knowledge, or authoritative; 
and the Realists (followers of the Nyäya school) accepted analogy as an 
independent valid source of knowledge. In agreement with them, 
Candrakiri, the great Madhyamika commentator of the Prissigika 
school, accepted in his Prasamapada (Chap. One) all four sources of 
knowledge (pramápo) im practical life, namely, direct perception 
(pratyakşa), inference (anumána), testimony (fabdz)- wich is the lineage 
‘of trustworthy persons (dptdgama)—and analogy (pamána). Now, in 
Маз grub rje's, the position is laid down that the philosophical view- 
point of all sections of the Tantras is the Pràsañgika. This means that all 
four Tantra divisions, the Kriya, Cary, Yoga, and Anuttarayopa, have 
the Prisafigika-Madhyamika for a philosophical base. One way Mkhas 
grub rie's statement can be understood is that the Tantras accept the 
Realist's position of analogy as an independent source of knowledge. If 
this is a basic reason, it would stil be valid even for those tantric works 


E Ieri 
thatinclude much Yogicira terminology, such as the “store consciousness" 
(Glayavijtana); for in such а case this terminology from another school 
could be considered as part of the syneretic character of the Tantras. 

"Those four tantric classes themselves constitute systems of analogy, 
being explained in terms of the candidates for whom those Tantras are 
‘expressed as well as in terms of the deities which principally represent the 
particular class of Tantra, This is the orthodox Tibetan explanation 
derived here from Tsot-kha-pa's Stags rim chen mo. There is an unortho- 
dox Tibetan explanation found in Smrt's Vajravidarand-ndma-dhdrant- 
‘rat in the Tibetan Tanjur, Rgyud section, which relates the candidates in 
the four Buddhist systems of exegesis to kinds of washing. 

Та an article "Totem Beliefs in the Buddhist Tantras, 1 prepared а 
table for classification in clans, consisting of a number of such analogical 
correspondences which I selected from my reading in this literature, 
specially the Anuttarayoga Tantra, over a number of years. 

"The rationale for the correspondences on a given line of the table is 
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harder to establish. There is obviously some arbitrariness; yet there do 
seem to be parallels. For example, in the case of Aksobhya’s clan, water 
when untroubled (akşobhya) serves as а mirror, hence the mirror-like 
knowledge. Regarding the association of perception (jana) or mind 
(Gitta) with water, these are compared with the ocean or its waves and with 
a mirror in the Latkavatdra-sitra. Later we shall see that initiation 
(abhişeka) attended with “sprinkling” is performed under theauspicesof the 
Buddha Akrobhya, who is also the "ambrosia" urine. As to association 
with purity of sounds, this may be due to the fact that the water disk is 
located in the heart, where, in the Hindu terminology, is found the сайта 
Anihata (the unstruck sound), that is to say, the place where sound is 
seoriginated. For the corresponding candidate of hated, this association 
is clarified in my work in press, Yoga of the Guhyasamdjatantra. This has 
чо do with the uninterrupted character of the stream of consciousness 
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mystically called “hatred” by hostility to cause and effect. Another inter- 
pretation is found in Buddhaguhya’s commentary (extant in Tibetan) on 
{he Mahdvairocane-sitra (Chap. One), which among a long list of mentali- 
ties includes the "stream mentality” (chu bo'i sems). Buddhaguhya explains 
this one as independent of the two extremes, where the two are nihilism 
and eternalism, and that this mentality takes recourse to natures which 
avoid those two extremes, In this sense, the middle path of Buddhism is a 
ed” toward the extremes of nihilism or eternam, of existence or 
non-existence. But Buddhaguhya also points out that the stream flows with 
dependence on the two extremes of eternalism and nihilism (in the sense of 
two banks), Further down the list, he comments on the “water mentality” 
(i sems) as the one which adheres to washing off all unvirtuous thought 
This water mentality is consistent with Akşobhya's initiatory water as well 
"With the mirror-like water that reflects the moon as it 
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iras begins with what are called the 
“three mysteries of the Buddha,” but these could also be translated the 
ee secrets of the Buddha". As Padmavajra explains them in his 
Tantrarihavtdra Commentary (Toh. 2502, Derge ed., 1478-2, Г), the 
эсге Body, Speech, and Mind of the Tathigatas, are these: 


Esotericism of the Buddhist Ta 


Secret of Body: Whatever form is necessary to tame the living 
beings. 

Scoret of Speech: Speech exactly appropriate to the lineage of the. 
creature, as in the language of the уау, ete. 

Secret of Mind: Knowing all things as they really are 


speech, and mind with those 
imple explanation shows the 
tion of some Western expositions of the Tantra. For example, 
S. B. Dasgupta, An Introduction to Tantric Buddhism, devotes Chap. V 
(The Element of Esoteric Yoga) to the tantric theory of the body, claiming. 
"hat this is the fundamental stress of the Buddhist tantrists, that they seek 
to find the truth along with perfect bliss in the body, on the basis of its 
arrangement of cakrass and so on, Then Agehananda Bharati, The Tantric 
Tradition, has his longest chapter (also No. 5) on mantra, claiming that 
this is “the chief instrument of tantrism." John Blofeld, The Tantric 
Mysticism of Tibet is on the right track with his brief section "The inter- 
play of body, speech, and mind,” where the body does prostrations, 
makes gestures (mudd), eic. speech utters mantras; and the mind 
visualizes the deity. 


Since the candidate айта to correlate his bod 
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As to the classification "secre" I brought forth an explanation in the 

Juded in this work, "Female Energy and Symbolism in the 
Tantras.” This is Kaandagarbha's point that a tantric teaching 
is labelled "secret" when there is a restriction on teaching it to others. 
"Thi sense of the word is deeply impressed on those who take the tantric 


It should be noted, as will be justified in my treatment of the me 
ion, that the mere assignment to a disciple of a single deity to medi- 
praises of that deity to memorize and repeats not 


'in (ипе texts has found no clearer light on the 
esoterio than is in the extensive commentary by that sme Anandagarbha 

(à roli commentator on the Yoga Tantra class) entitled SriParemadi- 

fma on the Tanita portion called Sr-Paranddya-nanrakapathad- 

папа, Whereas D. L. Sneligrove, The Hevara Tantra, Part 1, pp. 4243, 

"lins that the Tantra he worked on is symbolizing the sexual act 
{maha we shell learn at least from Anandagarbta- that the vocabu» 
шу ofthe sexual act is used to symbolize the secret, which is not the same 

as physical sex. AL issue is a certain verse found in the Tanta (Tibetan 

Kanjar, PTT, Vo. 5, p. 172:3), Which ht Tantra prefaces by saying this 

is "he Reality of the hand symbol of $c Partmddya." 1 translate the 

vene as follows 


"The great weapon of the great lord who has the supreme success 
(siddhi) that is great, is said to be the five-pronged thunderbolt 
Which is the great reality of the five secrets. 


Anandagarbha's extensive commentary on this verse (PIT. Vol. 73, 
р. 127-5 to р. 130), starts by explaining that the “supreme succes" is the 
ам of Sri-Vajrasattva (the glorious diamond being). The "great lord" 
is Mahivajradhara, The great reality of the five secrets amounts to the 
(1) bodhicitta (mind of enlightenment), 2) understanding it, (3) its realiza- 
tion, (4) its non-abandonment, and (5) the knowledge characterized by 
attainment; and these are represented by five goddesses, who are “seals” 
(тий) arising from the Body, Speech, and Mind diamonds (varo) of 
Mahivajradhara, Observe that the source is again the "three mysteries of 
the Buddha. 

Now, the intriguing feature of this classification is what the commentary 
refers to as the “five secrets” (азай ba bia). Why not call the goddesses 
“secret”, or the subsequent commentarial explanations! But, no, it is 
precisely what non-tantrie Buddhist texts would take as a topic of open 
discourse, that this commentary decides to label “seeet”—such things as 
the mind of enlightenment, understanding it, and so on! But what do 


E 


those five have in common to justify calling them "secret? Only, that like 
the secret of female sex, they are inward, and so they can be represented by 
five goddesses. 

‘Also, the commentary frequently 
leaving out Vajrasattva, who is ordinarily considered а male deity. 
However, his inclusion in the group of five can be justified by his dual 
mature of male-female, as will be shown by the explanation I have made 
а tabulation from Anandagarbhu's data, showing the five secrets along. 
with the five goddess group and initi 
Which should begin to clarify this matter 
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It follows from the explanation of Vjrasat ın in the five 
goddess group is simply because he has the “great pleasure" which must be 
counted as female in contrast with the “unwasted vajra" which is male. 
This is the closest this literature comes to the "passive-actie" polarity. 
Jt is because Vajrasatva is androgyne that both men and women can 
Practice ће Tantras as yogins and yoginis. 

Furthermore, Anandagarbha (op cit. p. 129-3) identifies the set of four. 
goddesses with Tathigatas in the sense that each goddess confers the 


diadem initiation going with the family (or lineage) of that Tathagata, 
Rigavajà  — Akşobhya 
Kilikia — Ratnasambhava 
Vajeasmri — Amitabha 
Vajrakimetvart — Amoghasiddhi 


The Nature of Belit Extersiom » 


Subsequently Anandagarbha (op. cit, p. 130-2, 3) refers to this group of 
Tour as the "secret mandala” (зай ba dkyil 'khor); calls this the “city of 
liberation"; and says the word “secret” in this mangala context means 
that the body of the lord dwells amidst the set of diamond goddesses. He 
means that Vajrasattva is surrounded by the four goddesses. In this case, 
the word "secret" again has a sexual meaning, now referring to the privacy 
ofthe queen harem. But itis not the sexual language which is secret, rather 
what it symbolizes. The real secret is that the mind of enlightenment (the 
Sodhicitta) has enticed the four lovers called “understanding it" "its 

its non-abandonment,” and "the knowledge characterized 
‘And a further secre is that the "mind of enlightenment” 
itself contains another lover called "great pleasure.” This, then, is the 
spiritual orgy, along with the magical song and instrumental music, the 
flowers and incense (op. ei, 130-1, 2). 

"The critic of the Tantras could now object, urging а uselessness of such 
sexual symbolism. He could say that it is a fine thing to have the mind of 
enlightenment, the understanding of it, and so on; but is it not a kind of 
charade to take each element of the unquestionably spiritual ascension and 
disguise it with the rich vocabulary of goddesses, offerings, and the ike, 
so the commentarial discussion gets bogged down in the goddess discussion 
rather than in the more legitimate discourse on the understanding, et. of 
‘the mind of enlightenment! The answer is that some Buddhist non-tantric 
books do exactly what this critic would enjoin. They treat the mind of 
enlightenment and further elements of the Bodhisattva path without any 
tantric terminology. A good example is the Dasabhimikastira (the 
scripture on the ten stages of the Bodhisattva). An intelligent scholar, Har 
Dayal, upon studying this kind of literature for a London doctoral thesis 
wrote The Bodhisattva Doctrine in Buddhist Sanskrit Literature. This shows 
that one ean also become bogged down in non-antric terminology, 
because in the end the learned author labelled the Bodhisattva practices 

'Docttine" But the Tantras have а premise that the actual pursuance by 
the Bodhisattva of his enlightenment goal is akin to sex. That is to say, the 
understanding of the mind of enlightenment is а lover. And because this 
goddess loves Vajrasattva's mind of enlightenment, he, enchanted by her 
Tove, does not swerve from this Thought of Enlightenment. 

In my forthcoming Yoga of the Gulyasamdjatantra 1 have cited the 

teacher of Buddharijina) about three kinds 
"The first, the "te existent" is a secret element located in the 
stream of consciousness, certainly by the commentarial indications to be 
identified with the "embryo of the Tathagata”, the potentiality of Buddha- 
hood. The second is the "pregnant" (sbas ра), and this is the kind which is 
erred by the guru when the disciple is initiated; that is, when the 
disciple is prepared through initiation, the tantric secrets become in the 
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disciple the “pregnant”. The third, the profound, is conferred by oneself. 
Here again he terminology of “secret” ring inthe female element, fint 
with бе seed in br, next with her pregnancy, and ан with the profundity 
of insight (che goddess). 

"Ton khe pes Shar don (p. 11-5 to 12-1) presents a list of seven topics 
hich should not be made clear to persons who do not have lineage in this 
Tant) vehicle. He says the Би i takea from Слање ра commentary 
(presumably Toh. No. 1401, the Sádhananiddna-iricakrasamvara-ndma-- 
райка) and is practically the same as the list in the Sampufottara (in fact, 
PTT. Vol. 2, P. 28234) He slightly expands cach item of the seven, 
as follows: 


1. The secret domain of reality, ie. the domain of the prajd which 
is reality. 

2, The secret circle of the Victor, Le. the circle of deities. 

3. The secret “pregnant” truth, ie. as in the Sampujortara, the 
illustrious pregnant things. 

4. Thesecret which is the secret lotus, Le. the lotus in the mila-cakra 
at well as the lotos of the тыйт. 

5. The secret delight by the seed, ie. the delight engendered from 
«зе dripping of bodhiciita from the HAM syllable at the crown of 
the head. 

6, The secret which is combining all, Le. combining the secrets of 
за and lots, ete. 

7. The secret uninterrupted bliss, i.e. entering the single uninterrup- 
ed taste of both the objective reality and the subjective. 


‘This appears to be a comprehensive list of items which should not be made 
Чем to immature, i. uninitiated persons, who do not have the vows and 
pledges going with the higher initiations. Explaining these items to such 
persons constitutes the seventh fundamental transgression among the 
fourteen (cf. Mkhas grub оез, pp. 328-29)—the one which is called 
"mountains" 

Tsot-kha-pa (Shas dos, р. 12-1) goes on to set forth what is meant by 
explaining such secrets and says that there are two ways of explaining one 
according to the “hinted meaning" (neydrtha, dra ba'i don), the other 
according to the “evident meaning” (ипие, fes pa'i don). For an example 
‘of how Niro-pida explains in both ways, see the later essay (chap. 10) on 
Tantric Ritual. 

It should be clear from the above that a Buddhist Tantra is not just a 
series of secrets. In fact, most of those secret topics appertain to the body 
of tantric literature called the Anuttarayoga Tantra; and even in the works 
ofthis class one could find many statements that do not t et least on the 
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surface—among these "secrets". Still, it is reasonable that the Anuttara- 
yoga Tantra should contain so much material to be labelled "secret" 
because the foregoing chapter on Analogical Thinking shows that this 
Tantra division is meant for candidates "who delight in inner samādhi 

and the "secrets" of this chapter are mainly those which are 
oriented inward and so have the secrecy, metaphorically, of the female se, 

‘With this new light on the “secrets” it would be profitable for the reader 
to have an evaluation of the book, 5, B. Dasgupta, An Introduction 1o 
Tantric Buddhism. The author had utilized a number of Sanskrit manu- 
scripts of Buddhist Tantras belonging to the Anuttarayoga class. Therefore, 
he found abundant information on such matters as the cakra in the body 
and what he calls the "sexo-yogie practice.” In fct, he generally favored 
the kind of data which reminded him of the Hindu Tantra and which he 
‘could therefore relate to his previous knowledge. Naturally, all his extracts 
passages, even though, as the present researches show, the 
continuous line of teachers provides а somewhat different approach than 
what one can obtain by unguided random selection. His work is mistitled, 
because it is certainly not "an introduction to Tantric Buddhism." But 
when he included much of the material of his book in his more mature 
work, Obscure Religious Cuts, the material cannot be criticized that way, 
because now there is no misrepresentaion of constituting an "inttoduc- 
tion’ 

Jf not those tantric “secrets themselves, one thing should be clear: the 
sexual symbolism is not intended to dismay the unworthy, or to throw 
anyone off the track in an effort to conceal a secret, Rather, as symbolism 
should be, it is intimately related, as a kind of metaphorical extension, to 
the very facts pointed to by the symbolism. In ordinary human terms, it is 
no secret to anyone that he ог she is a sexual being in the sense of having 
sexual attributes; a person does not have to be told this. But a woman does 
not know the secret of her mysterious processes for bringing a new life into 
the world, simply by having them. Someone has to tell her about them. 
She could be told that in India the intrauterine processes were calculated 
by ten lunar months, which appear to have been the prototype of the ten 
Bodhisattva stages. More generally, to the extent somethi 

not known simply by reason of йз possesion. 

n, the sexual symbolism is not the secret. The disciple does not 

know the tantric secrets, even though they ate within him; and so the guru 

absolutely essential to guide the disciple to knowledge, the disciples own 

insight (таја), The disciple develops this in the sequence of hearing, 

while becoming a "ft vessel” (ood тй, in 

Tibetan). Such is the meaning of coordinating his body, speech, and mind 
to the "three mysteries of the Buddha." 

However, it might be asked if it is not the case that the tantric texts 


а [е 


the necessary actions. 

'Of course, now certain Buddhist tantric texts have become more 
available to Westerners. The Sanskrit text of the Gulyasamdjatantra was 
‘edited and published. The Hevajratontra was edited and translated into 
English. In this sense they are not secret in the sense of being withheld 
from the reader, But they are still secret, if ope can believe the commen- 
tators, in that reading these Tantras still conveys little of what the tantrists 


themselves are doing in the drawn-out rites, with their multitude of details, 
chanting, and зо on; and litle to imagine of what the best commentaries 
have to say in amplification of the individual words. In the case of a tantric 

will always be a mistake for any reader to think that his proven 
чейрепсе (by university degrees and the like) or his proven intuition (by 
Ме experience and the like) will enable him to penetrate the meaning of a 
basie Buddhist Tantra text, because the meaning is in the doing of it, and. 
there is no substitute for someone showing how to do it. That someone 
of course is the guru. 


FOUNDATIONS OF THE 
BUDDHIST TANTRA 


Just as the milk of lioness 

Ts not to be put in a vessel of earth, 
So also the Great Yoga Tantra is 
Not to be given to unworthy vessels. 


Abhayäkara's Vajrdal, Sec. $0 
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DIVINITY ACCORDING TO THE 
BUDDHIST TANTRAS 


For the numerous deities of the Buddhist Tantras, the best descriptive 
coverage is in Benoytosh Bhattacharyya, The Indian Buddhist Iconography- 
‘The luxurious growth of these cults is bewildering in complexity, Therefore, 
some general explanations of a unifying type are in order. 

Niro-pida, in his Vapapada-sürasomgraha-paljid (РТТ. Vol. 54, 
p. 11-2), inaugurates his deity chapter by two citations to explain the word 
“divinity” (аети), The (Kalacakra work) Vinalaprabhd states: Because 
conventional ecstasy has arisen їп the body's nature of five elements, one 
speaks of divinity.” And the $ri-Vajråmrta-tantra states: Why does one 
speak of “divinity? In the body is located the body possessor; in order to 
comprehend, there is the "comprehender"; in order to comprehend one- 
self, there is divinity. For that reason, one speaks of “divinity”, 

Niro-püda explains divinity in terms of the one who achieved ecstasy 
in the body (the co-natal joy) and who comprehended, i.e. was enlightened. 
Не implies the Buddha under the title "Tathagata", because this is the 
source of al the Buddhist Tantric deities, or the dominion in which they 
serve. Mkhas grub rje, in his commentary on the Herajratanta called 
briefly the Виа "ere (Lhasa Collected Works, Vol. Ja, folio 1044-3, 7), 
has а useful exposition, which 1 shall further summarize and partially 
paraphrase as follows: 

(9) Meaning of the expression “Tathägata”. The Tathägata has the two 
collections, of Knowledge (dna) and of Merit (pur). Through Knowl- 
edge, ie. the Insight (pr) indisolubl from Thusnes (aha), he has 
gone into the single taste of Thusness. Through Merit, he has come 
gata), ie. returned from Thusness, to the cycle of existence (samudra) 


E 


в Foundations of he Badia Torr 


with the formal body (rapa-kûya), Accordingly, he is called 
C'ihus-gono," "thuscome") 

(b) Families (kula) of the Tathégata АП the diverse appearances of the 
‘Tathagata сап be grouped in families, frequently spoken of as іх kinds, 
namely, Vajra, Tathigata, Ratna, Padma, Karma, amd Vajrasata 
amities, because whatever the Buddhist deity, it can always be counted ог 
included in these families, (Here the terminology "Tathigata famil 
differentiated from the overall Tathagata in the manner explained 
Mkhas grub rje's). By incorporating the Vajrasatva into the Vajra family, 
there are five. If the Ratna family is incorporated into the Tathagata 
family, the result is the “Thunderbolt of Body" (édye-vara). 1f the Karma 
family is incorporated into the Padma family, the result is the "Thunder- 
bolt of Speech” (rdg-vajra). The Vajra family is separately taken as the 
Thunderbolt of Mind” (а-та). The deities are grouped into five 
families because they are the purity of the five elements of the body (ef. 
Nüro-phda's above remark) and the purity of the five personality aggre- 
ates (skondha). They are also reduced to three families because the 
practitioner's stream of elements (хонам) have the threefold grouping of 
body, speech, and mind, which the tantric path aims to coordinate with the 
‘Buddha's three mysteries of Body, Speech, and Mind, 

KE) The progenitors of the Buddha families, The names of the Buddha 
progenitors common to the Buddhist Tantras are Vairocana, Akgoblya, 
Amoghasiddhi, Ratnasambhava, Amitibha, and Vajeasatva, Furthermore, 
certain Buddhist Tantras replace those names with others, For example, 
ihe Hevajratanira has the appellations Brahma, ete, Mkhas grub rje 
‘explains the progenitors in terms of those names as follows: 


һаа 


"The Buddha Vairocana is called Brahm. The Tibetan sahs rgyas 
‘translates the Sanskrit "Buddha". Because he enters the elimination 
‘of deflement, he establishes the part of freedom from defilement. 
Moreover, the Tibetan teh ра (Brahm) is equivalent to entrance 
into Nirvina; hence the name is used with the meaning of “Nirvana 
of no fixed abode” (opratithitanrvdra).. 

Akşobhya is called Уп. The reason for using this term is that 
Aigobhys establishes the “Dharmadhitu knowledge” and by 
means of this knowledge enters the reality of the intrinsic nature 
(тайна) which pervades all things. 

Amoghasiddhi is named Siva, because through the nature of 
“knowledge of the procedure of duty” (kriydragrhina.jidra) he 
continually provides all sentient beings with mundane and 
supramundane goods 

‘The term Sarva is used for Ratnasambhava because, through his 
“equality-knowledge" (samatjiina) he establishes im this 
equality the full comprehension of the nature of all things. 


Divinity according to he Ваше Tewrat o 


Amitäbha is referred to by Tattva, because he establishes the part 
of “discriminative knowledge" (ргауатеќзада ава) which com- 
prehends reality (айта), and with sublime јоу В like the sky. 
Vajrasatva is termed Vibuddha (“expanded”) because he has 
expanded to the states of the "great co-natal joy" (sahajdnande) 
while (Шу comprehending them. 


Mkhas grub rje broadens this explanation of Vajrasatia to apply to all 
the other Buddha-progenitors as well. ОГ course, the term "сола 
means “born in the body" (dehe sambhavatl; cf. Hevajratantra, 1, у. 14. 

‘The meaning of the Buddhas as progenitors is futher illustrated Бу 
placing various elements of the path under their respective dominion. 
For example, Tsot-kha-pa’s Shags rim chen mo (Peking blockprint 
3650-3, П) cites a number of works and explains the іх members of the 
Stage of Generation (шрай-&гата) in the Anut 
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Besides identification with male deities, as in the Hevajratantra with the 
names Brahimi, etc, sometimes the Buddhas appear in the form of 
goddesses. Among these goddesses the ones (frequently in fierce form) that 
the Tibetans especially invoked for occult results (siddhi) are often called 
dakint, Among these lines, Tsoñ-kha-pa (Sbas don, PTT ed p. 4-3,4) cites 
{he Tantra "Ocean of Dikinis” for an identification of the six stages of 
yoga of the Stage of Completion (sompanna-krama) in the Anuttarayoga 
Tantra, with six of the Dikinls among the eight doorkeepers in th 
Sr-Cakrasamvara mandala, 1 shall complete the table with materi 
drawn from my forthcoming Yoga of the Guhyasamdjatantra, which has 
full "justification for this data, unavoidably given here in the most 
abbreviated form. 
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‘The passage from the “Ocean of Dêkinis" continues, taking care of the 
She, Yama's Tusk, achieves the wide-spread firmness; 


западна (Yama is the Lord of the dead, in Indian mythology). 
"This deifc identification of elements of the path is further бе 

in my essay “Symbolism of the Mandal 

"Fivefold ritual symbolism of passion.” 


Divinity according to the Buddhist Tatras E 


The guru as a divinity 

"The identification with divinity is also performed in the case of the guru, 
for which the Vajropdpyabhiseka-mahatantra (as cited in Tsoh-kha-pa's 
‘Lam rim chen mo) provides the basic position: 


Master of the Secret Folk, how should а disciple look upon his 
preceptor? As though upon the Lord Buddha. The mind of him so 
disposed incessantly generates merits; he becomes а Buddha 
bringing benefit to all the worlds... One should hold to the 
preceptor's virtues, and never hold to his faults, If one holds to 
Virtues, he attains success; if one holds to faults, he attains failure. 


However, this brings up the problem of what constitutes the spiritual 
teacher. For example, the brief tantric scripture, Sri-Mahakha-tantrardla 
(Derge Kanjur, Rgyud "bum, Ga, 2030-6) states: "It is said that there are 
two kinds of gurus—that external guru himself; and the inner guru, the 
presiding deity (bdag po'l Uha).” The presiding deity is deed by 
‘Knandagarba in his great commentary, the 5и. Ралатай а (Toh. 2512, 
Derge Tanjur, Rgyud, 1, 224-3): “One's presiding deity is тайата, The 
convietion that his diamonds of body, speech, 

ith а praxis that it is really so—is the meaning of yoga." The “presiding 
deity" appears to mean the same as the "tutelary deity” (yyaderatd), or 
the deity which the disciple serves with daily devotions and enshrines in 

hear 

"The inner guru is further differentiated in a suggestion of Budd 
jVimapáda's Mukri-tilaka-ndma (PTT, Vol. 65, р. 24-4) in the text line, 
the superior three speakers who teach that way." Vitapáda's commentary 
on that line in the Mukti-silaka-ndmasrydkhydng (PTT, Vol. 65, р. 135-23) 
explains the words "who teach that way" as meaning: who teach the 
mature of the indestructible mark (mi sigs pa'i thig le; Skt, amatotilaka, 
or akgatabind) as co-ntal (sahaja) (ie, in the heat). The commentary 
explains the inner kind аз three gurus: the great basic teacher (py slob 
pon chen ро), the conditional teacher ("Куеп gyi slob dpon), and the со- 
natal teacher (han cig skyes pa'i slob dpon). He quotes а work called the 
‘Rin chen phre ba des bya ba'i de kho na Ridin amplification of these terms: 


"The one acting as the teacher purifying ones own stream of 
consciousness in the sequence of the shared (sddhdrana), unshared 
{esddhidrana, abiding in pledges (samaya), water, cte. is the great 
basie teacher. 

The great goddess who purifes the field in one's own stream of 
‘consciousness by sporting together with that (great basie teacher) 
and by sixteen parts is explained to be the conditional teacher. 


E] Foundations of the Buddhist Tantra 


One's own mind (cta) when given permission by that (conditional 
teacher) is the co-natal teacher because of the co-natal blessing and 
because of comprehending the co-natal joy. 


‘The commentary goes on to explain that those are “superior” because they 
surpass other gurus, In further explanation, it appears that the first of the 
three is the tutelary deity serving as the focus for the disciples adherence 
to practices shared with non-tantric Buddhism and other Tantras, practices 
not so shared but special to the cult of that deity, pledges along the way, 
tations of water and so forth, That in time this service of the first kind 
of guru awakens the great goddess who takes the disciple through various 
yoga experiences, sometimes stated with sixteen parts (c 
inner zodiac). Finally, that one's own mind is the thir 
the union of the tutelary deity and the great goddess (often called yab-yum 
by the Tibetan term). This is a form of divine pride (беки ал), 
necessary for the quick path of Tantra, 


Classifications of Divinity 


Moreover, the multitude of minor deities are incorporated in the 
Buddha families by the manner of speaking that those deities are "seals" 
(mudra) of the Buddha families, Thus, when the performer identifies 
himself with а deity, his hand gesture (mudrd) can be taken as the deity. 
In the evocation procedure, there is a developmental order of the deity. 
as а syllable (ауага), then as а hand symbol (cina), and finally as à 
бебе body. More fully, Buddhaguhya in his Dhydnottara-paralaika 
(PTT. Vol. 78, p. 754) sets forth three main kinds of divinity to be 
contemplated, and he further breaks them down into varieties, which we 


tabulate as follows: 
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The 2-b category is also referred to as "diamond words" (vajrapada), 
described as soundless (lips shut), hence mental, for example, in 


p.559. 

Another type of classification, overlapping the foregoing one, is found 
in Padmavaj's work, the Vahikajldma (Derge Tanjur, Reyud, 
Daa, 29-1, fL). Here the organization is in terms of the Bodies of the 
Buddha. In the oldest classification, these are the Dharmakiya and the 
Ropakiya. Later the Rüpakiya further divides into the Sambhogakiya 
and the Nirmánakiya, which are standard in the Mahîyûna. Some 
Mahiyina sects added а fourth one called the Mahisukhaklya. This is 
Padmavajra's statement: 


Those deities who are born by transformation have a body belong- 
ing to the Nirmánaklya, on which account, among the four bodies, 
Dharma, Sambhoga, Nirmipa, and Mahisukha, three have 
varieties 

Among them, the Nirmánakbya is the gods born by transformation. 
‘The Dharmakiya is the set of planets, (тайгага), ес. 
‘The Sambhogakiya is the two-footed (divinities); and the 
Nirmdpaklya is like the Sambhogakiya in this respect. 

The Nirmapakiya is the gods who range in the palace, The 
Sambhogakiya is those (yogins) with samépart! in the initial 
samadhi (rathamasamáihi) The Dharmakiya is those who have 
transcended the ecstasy. 

Besides, it is explained by the Dharmakiya: Whatever the gods 
dwelling in the wind and "йана (ie. vana riding on the winds), 
their non-apperception is the Dharmakiya. Moreover, those with 
samäpanıi (meditational equipolse) in the three samidhis are the 
Sambhogakiya. Those who mutually gaze by reason of habit- 
energy of adhering to the idea of “mine”, are the Nirmâpakâya. 
Likewise, it is explained by knowledge: The non-oozing ecstasy 
‘of dwelling in the Akanigtha (heaven) is the Dharmakdya. Those 
‘with the ecstasy of frequently tasting the Dharma in introspection, 
are the Sambhogakiya. Those who are sel originated by reason of 
a fermer vow, but do not know it, are the Nirmäpakâya. 


{All these can be taken as an explanation of Buddhaguhya’s category of 
absolute deity, first kind: nature of dharmadhdtu. These can also be 
discussed by the terminology of “three satrvas,” for which see Mkhas grub 
пез. 

"Besides, one can expand upon the absolute divinity of Buddhaguhya's 
variety referred to as “non-discursve knowledge.” Ts 


Sade. 
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rim chen mo at folio 376-2 cites the commentary on the Sanpufa by Ора" 
bo rdo rje (Süravajre) that there are three levels of non-discursive 
ecstasy. The first is based on sound (the sound of laughter), which in 
mystical experience is referred to as 

based on 


section of the Shags rim chen mo thereby establishes the division of four 
Tantras in terms of the role of the divinities of the Tantra, That is to say, 
the Kriya Tantra has the deities laughing; the Caryd Tantra, the deities 
mutually gazing; the Yoga Tantra, the deities holding hands; the Anuttara- 
yoga Tantra, the deities in union. 


The Adi Buddha 
Finally, there is the Primordial Buddha, or the final perfection of divinity, 
the composite of all Buddhas, called Vajradhara (Holder of the Diamond), 
amd also Vajeasattva (Diamond Being, Samantabhadra (Entirely 
Auspicious—the Vow of Enlightenment) or Kilacakra (wheel of Tine). 
‘Vajradhara is sometimes depicted in union with the Goddess, and some- 
times by himself, as in the illustration. 
Tnexplanation of Mahâvajradhara, the Gulyasomdjatantra (Chap. XVII, 
р. 135) has the verse: 


Then Vajradhara, the Teacher, who is bowed to by all the Buddhas, 
best of the three diamonds, best of the great best, supreme lord of 
the three diamonds 


‘And the Explanatory Tantra Vajramala (PTT. Vol. 3, p. 229) states: 


Vajradhara is explained as endowed with the profound and far- 
teaching; the Diamond Being (vajrasatva), best of those with 
two (legs); who is master of destroying and benefitting. 


As to the Gulyasamdja verse (XVII, 39), the Prdipodiyotana (PTT. Vol. 
158, p. 154-3) states in part that the three diamonds are the diamonds of 
Body, Speech, 
diamonds". Tso-kha-pa’s Mchan^grel explains the "lord of body": 
displays simultaneously innumerable materializations of body 

speech": teaches the Dharma simultaneously to boundless sentient beings 
each in his own language; "lord of inderstands all the knowable 
Which seems impossible. Hence, these are the "three mysteries" of the 
Buddha. The Vajramdla verse stresses Vajradhara in human form as 
Vajrasattva, the chief hierophant. 
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PREPARATION OF DISCIPLES; 
THE MEANING OF INITIATION 


reparation of disciples” is meant their preparation to evoke 
deitis-—a process frequently called in Sunskrit sddhana; and this is to be 
distinguished from the initiation of disciples. Thus there are two parts to 
he present essay, exhibited textually toward the end of the present work 
with "Outline of the Thob Yig sal Babi Me Loh," because Chapter 4 
ofthe outlined treatise treats the lineages of permission to evoke deities, 
and its subsequent Chapter $ treats initiation and shows that Mantrayéina 
begins with initiation. 


Preparation of Disciples for Evocation of Deities 
It is well known that Tibetan monks meditate upon a wide variety of 
deities. Many of these gods and goddesses are depicted upon the temple 
banners called Tankas, of which а goodly number have found their way 
into Western museums as well as into private homes. The Sanskrit word 
for these evocations is sidhana, translated into Tibetan as aprub thas 
(pronounced drewp tp). Westerners invariantly want to know the meani 
‘of these deities and their accompanying incantations (mantra), in Tibetan 
gags, pronounced ngok: and would be surprised to learn that they do 
not have such and such meanings in the Western sense of intelectual 
‘understanding, Their meanings arise through the regular practice and 
service of the deity. Nevertheless, there are some general remarks that can. 
bbe made about such practices. 
The Sanskrit books available on these subjects convey meager informa- 
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tion. This is because the collection of sddhanas contain only the bare 
description of the deity. These tiny treaties may start ош by saying that 
ош of the void appears such and such a germ syllable, which changes into 
а such and such, upon which a certain deity is imagined with so many 
heads and arms, with certain symbols in the right hands and certain ones 
the left hands, and so on. Separate books contain general instructions 
about such evocations, and of course the guru or master supplies all the 
instructions that were missing in the book. The Tibetan manuals are 
superior to the former Indian ones, in that all the literary instructions 
concerning a particular evocation are brought together into one book. 
‘An essential ingredient of every evocation of a deity is that the candidate 
most get permission. Here the Sanskrit word is any), Tibetan rjes gang 
(je nang"). The theory of “permission” is stated in Mkhas grub rje's 
Fundamentals of the Buddhist Tantras, Unavoidably, the permission to 
evoke a deity comes from the deity itself, especially in auspicious dreams. 
‘The master acts as an intermediary in conferring the permission In practice, 
the way this is done is for the master to generate himself into the deity, 
to grant permission to the disciples. That is one 
supposed to look upon the guru as а Buddha, to 


reason why the disciple 
never dwell upon his faults, but only on his virtues, This is not to imply 
that the guru is actually a Buddha, but only that by so regarding the guru, 


the latter is able to function in the role of conferring this alLenental 
permission and the consequent initiations. 

The first Leang skya Hutukhtu of Peking, Ngagdbang Blo-bzang-chos- 
dan, wrote a litle treatise entitled, Sp»! bgrobi res gnang gi blad pa 
("Explanation of the general permission"), meaning the mandatory pre- 
liminary attitude to be engendered. The disciples having bathed and 
approached respectfully the master, imploring him for the “permission 
he tells them some of the basic Buddhist teachings. For example, how 
dificult it is to attain human birth among the various destinies, good and 
bad; and then the fortunate circumstances of finding the teacher. Thus, 
with aspiration for enlightenment and liberation, they must embrace the 
Mlustrious Doctrine. Then, about the two vehicles, the non-tantric and the 
Having taken those precepts to heart, the candidates are convinced 
that by relying on such and such a tutelary deity or such and such a 
protector of the religion, they (the candidates) will keep а fortun 
condition, free from the untoward states (of being born when or where there 

no teacher, and so on). The candidates go on to imagine that in the sky 
in front of the offerings, it is as though a vast cloud of the tutelary deity, 
the Buddhas, Bodhisattvas, protectors of the religion, fairies, and so on, 
were condensing. Before that throng, the candidates take refuge in the 
Three Jewels, confess their sins ong accumulated, rejoice in the virtues 
accumulated by themselves and others, and, for the sake of the sentient 
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beings, pray for the "permission" of such and such а tutelary deity ог 
protector of the religion. The master has the candidates repeat key 
Sentences after him, Then, in order to reveal the mangala and vivify the 
basis of the permission, the disciples are generated into deity. 

"The way in which this “permission” i granted i especially shown in the 
‘Tibetan ritual of the goddess Ushpishavijayà as found in the four-volume 
collection of sádianas called the Rin an. | once studied this text in the 
East Asiatic Library, University of California, Here we find that the 
master frst generates himself into the goddess Ushoishavijaya with her 
тайце of eight deities, This has the two phases of generation of self 
deity and generation of deity in front, which are described extensively in 
"Midas grab јез Fundamentals of the Buddhist Tantras. The Rin than text 
first sets forth the “permission of body", which concerns the bodies, small, 
large, and infinite, of the Lordess Ushnishavijay& and of her retinue, Then 
it portrays the “permission of speech”, which concerns the vow to hold 
the Lordess as the protective deity, Finally, it tels the “permission of 
mind," which concerns the installation of thé Lordess's body, only the 
length ofa finger, in the heart, Naturally, those three kinds of permission 
each have a well-defined ritual side too complex to go into now. 

It is clear that the process of evocation and of granting permission is 
somewhat advanced, particularly in the demands upon the imaginative 
Ability of the master and the disciples. From ancient times, Buddhism 
Classified candidates in terms of keen faculty, medium faculty, and 
inferior fnculty. Certainly, there is а preceding training for the disciple 
Of ths the theory of Buddhist meditation has much to say. 

For example, Mr, Norbu loaned me the first folios of a work entitled 
Reyal bahi bstan skyong Үн Grogs gnis kyi sgrub thabs dang bbrel babi 
‘jes gnang bya thu The title means: "Method of performing the evocation 
fof the two protectors of the religion called (in short) gYu and Ога, 
‘long with the associated permission." The title suggests that this book 
will show the procedure by which the master evokes the two deities, first 
Ro rje рҮ sgron ma (“She the diamond turquoise lamp") and next, Rdo 
rje Grags rgyal ma (“She the diamond fame victory"); and then, how he 
confers the permission of those two deities upon the disciples, somewhat 
along the lines delineated above. We find at the outset an introductory 
Statement that there are three parts to the method of performing the 
evocation and associated permission. All rituals are similarly divided, into 
(a) initial praxis, or preliminaries; (b) the main part of the rite; (c) con- 
‘cluding acts. The evocation and permission are counted as the main part 
ofthe rite, 

Mr, Norbu called my attention to а word which occurs near the beginn- 
ing of this work. It is written tsa-ka-li, and he explains that it means these 
certain miniature paintings, on which I am presently writing a book based 
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on the manuscripts of the late Professor F, D. Lessing of Berkeley. 
Naturally, the master cannot be expected to carry around with him those 
large tankas which hang in the temples. For the purposes of permission 
and initiation of the disciple, the miniature serves handily. И must be 
carefully prepared to depict correctly the manner in which the parti 
deity is to be contemplated. Hence this kind of painting is made with 
especially fine details and with vivid coloring. In fact, the text in question 
mentions this word in connection with (a) the initial praxis. Here we find 
‘that on a platform in front, the performer arranges various offerings and 
adornments for the deity, including the taka, which, as 1 understand 
the sentence, is adorned with arrow and silk 

‘After Mr. Norbu pointed out that word а-а, 1 soon had the luck of 
finding the expression in a text of the Tanjur (the eommentaral Tibetan 
canon). Those who have read the translation, Mkhar grub пез Punda- 
mentals of the Buddhist Tantras, will have gained some idea of the diference 
between the four classes of Buddhist Tantra, They will know that the 
Indian writer Anandagarbha (in Tibetan, Kun-dpilsshing.po) was 
celebrated commentator on the third class of Tantra called the Yoga 
tantra, which itself is divided up into four sections. Of these sections, the 

Пу interesting on the 

Commentariat side, and Anandagarbha has written a commentary on it in 
which I happened to find the word, though here it was transcribed into 
Tibetan letters as salad 

Let me translate Aandagatbhu's key sentence: "Besides, there is a 
condition (riyen) for generating those mantras; one both arranges them in 
the mind and arranges the {sak-ka-ll of body." This shows that in order to 
‘effectuate the incantations, there is a simultaneous or parallel proces in 
jal world, In the mind the incantations are 
їп the external world the symbolic representations of the 
deity are arranged. It might be thought that those external representat 
‘uch as the miniature paintings, are serving as meditation props, helping 
the particular deity or deities. This is certainly 
a valid function, but Anandagarbha intends something more than that. 
‘To see the point, one should ascertain how this particular meditation fis 
into the general theory of Buddhist meditation. 

Tsot-kha-pa’s Lam rim chen mo, section on zhi gnas “calming (of the 
mind)", shows that various scriptures as well as Kamalalila's Вій 


1. Thetakskad word transeribes an origina! Sanskrit term аай, which isnot found 
inthe Sanskrit dkeionary. However, the Monier Мат Santi Бхз Dna 
has te word akkale, which presumably means he ame and i парсер) deed 
Inthe dictionary as presumably "crue being equivalent to me word cll. Hom- 
Ser here the word means an conographie devez. The pied miniatures are usualy 
quie: miniature ankas are rectangular. Ther ino reson why the device cannot be 
ош or angular. 
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палата M and Bhävanäkrama Ш. allow that one may accomplish 
затда by taking the body of the Tathagata (the Buddha) as a meditative 
object This is thoroughly orthodox, because it is associated with “mind- 
fulness of the Buddha", which is said to generate an infinity of merits, 
Besides, there are the merits of not losing mindfulness of the Duddha at 
the time of death, When the body of the Buddha, as meditated upon, 
becomes vivid and firm, this is the “calming” of keen faculty. The medi- 
tator can then continue, as is indicated in the Mahayana scriptures, by 
‘bowing, making offerings and fervent aspirations before that contemplated 
Боду АШ of which is included in merit accumulation; and then go on to 
confes sins and take vows before that contemplated body-—all of which is 
included in purification from obscurations, The later seems to pertain to 
“discerning (the truth)" (Hag тийп). Thus there are numerous benefits 
from holding thought on the body of the Buddha. Also, there is а well 
defined procedure for such a contemplation, Tsoà-kha-pa quotes the 
‘Bhavandhrama Ш: 


In regard to that, first the yogin fastens his mind on the formal 
body of the Tathagata as it is seen and as itis heard, and then is to 
accomplish calming. He orients his mind continuously on the form 
‘of the Tathigata’s body, yellow like the color of purified gold, 
‘adorned with the (32) characteristics and the (80) minor marks, 
dwelling within its retinue, and acting for the aim of the sentient 
beings by diverse means. Generating a desire for the merits of that 
(body), he subdues fading, excitement, and the other faults, and 
should practice meditation until such time as that (body) dwells 
їп front and is sen clearly. 


Jn the same place, Tsoñ-kha-pa makes a distinction between t 
reflected image in the mind of the external replica, such as а ри 
metal casting; and the advanced vivid recollection of that body as naturally 
present in the mind, The later attainment involves what is called the 
of the meditative object". He jome place an icon in front, and 
Viewing it with the eye, make а quick contemplation. This has been 
clegantly refuted by the teacher Ye-tes-sde: samádhi is not accomplished 
avare of; rather it is accomplished by what the 
‘Tsoñ-kha-pa means that the measure of succes in this 
kind of meditation is in the degree to which the meditative object is 
completely transferred to the mind, so that both the subtle and rough 
parts of the body appear vividly in the mind as though alive there, Such a 
‘bass of meditative object" is divorced from the physical characteristics 
of the particular medium of the replica, such as the painting ingredients 
and the particular features brought in by reason of а metal casting. 
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Nevertheless, in the init 
“meditative prop". 

Let us return to that sentence of Xnandagarbha's. He seems to indicate 
‘the more advanced stage which Tiof-kha-pa refers to as the “basis of 
meditative object” in the mind. This is not the phase in which one i 
looking at the tsak-ka-li (because samddhi is not accomplished by what the 
senses are aware of). Rather, the tsak-kal! is covered or unviewed, In 
such a case, at an appropriate point in the service the (sak-ka can be 
‘uncovered to constitute a revelation. 

‘Mkhas-grub-tje writes: "Now if someone were made only to enter the 
mandala and not to be conferred Initiation, what would be the advantage? 
‘one takes the refuge vow and beholds the mandala with faith, there is the 
advantage that he becomes purified from sins accumulated for many aeons 
and plants in his stream of consciousness (sadna) the disposition 
(rdsana) of becoming in future times a receptacle fit for entering the 
profound mantra path (ie. the Vajra-yàna) "In this connection, recall the 


4 stage one does well to use а good replica as a 


passage from the Leang skya Hutukhtu: "Then, in order to reveal the 
mandala. . ." Those explanations by Mkhasgrub-tje and the Leang skya 
Hutukhtu show that there is no revelation of the manda just by exhibiting 

t, or by the disciple's mere seeing it. Likewise а mandala is not revealed 


buy the book and look 
meaningful by presuming that the mental ritual is directly correlated with 
the hidden external representation, which thus becomes а stat of power, 

Anandagarbhu's mention of arranging mantras in the mind has to do. 
‘with what is called in Tibetan books the nges don ("final meaning") of the 
manira, when it is pronounced in the mind during meditation rather than 
in outward spoken form, in which case it would be called drang dor 
(‘provisional meaning"). There is now a good treatment of the “media 
tion of dwelling in the flame and in the sound" in the English version of 
Mkhas-grub-rje's book. In alternate words, the mantra has two main 
levels that of its ordinary muttered expression, when it has the meaning 
‘of the waking state; and that of its extraordinary meditational expression, 
‘when it has the meaning of the dream state. One may notice as analogous. 
the two stages in contemplation of the meditation object, mentioned above, 
as the initial reflected image in the mind and the advanced vivid recollec- 
tion of the object abiding naturally in the mind, 


The Meaning of Initiation 


Mkhas grub rje's contains a wealth of information on the subject of 
initiation; and it is safe to say that not before its publication was such a 
survey of the topic available in depth. However, there is also the fine treat- 
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ment of initiation according to the Kalacakra Tantra in Mario E. Carelli's 
introduction to his Sanskrit edition of Naropi’s Sekoddesaikd (Baroda, 
1941). The present essay is not intended о substitute for those expositions 
to which the readers’ attention is invited—or to substitute for the 
Specialized treatment in my forthcoming Yoga of he Guhyasamdjatantra; 
the Arcane Lore of Forty Verses. 

"The word “initiation” is the translation of the Sanskrit word abliveka, 
which is rendered into Tibetan as “conferral of power" (бай Биг). 
Among the germane issues are: (1) whether one must be initiated in order. 
to meditate upon а certain deity; (2) whether the disciple is really "ini 
ted” by going through the formal motions of initiation; (3) whether the 
procedures of initiation by the gurus are the same as what one could read 
in а text or manual on the topic (or whether the book could be so. 
understood). 

(1) The preceding essay on preparation of disciples for evocation of 
deities shows that it is not necessary to be initialed in order to evoke a 
deity. The simplest example of this is of course meditation on the Buddha 
or on one of the transcendent Bodhisuttvas such Avalokitesvara, as these 
meditations were practiced in countries with Mahiyina Buddhism. In 
fact, such meditations as these do not even require "permission", but the. 
theory of permission” arose with Tantric deities. Naturally, such medita- 
tions on both попа and tanti deities have gone on in countless 
cases without any formal initiation ceremony of the type developed in 
anre Buddhism. And also for tantric deities, 1 cited in the foregoing part 
what Mkhus grub rj sad: "Now if someone were made only to enter the 
magdala and not to be conferred Initiation, what would be the 
advantage? .." By mandala is meant both the residence and residents 
(ihe deities), The idea here is that one does not need to be initiated in 
order to meditate on à deity, but one must get the permission ani) to 
о meditate, and with hat permission comes the directions for the medi- 
tation, For example, a number of Westerners have studied with the Tibetan 
Lamas in northern India and Nepal and been given an individual deity to 
meditate upon, usually along with some verses directed toward that deity, 

‘This requires only a preparation of the disciple and 
uru that such and such is the appropriate deity for that 
person to meditate upon. But, in addition, iis possible to get an initiation 
їп connection with a certain deity, say Avalokitesvara; and this initiation 
gives the person so initiated the right to be instructed in the entire cult of 
thut deity, and therefore in the procedures of gaining various siddhis 
occult powers) through that cult. Besides, the higher initiations through 
such deities as Guhyasumija are intended to empower the candidate to 
attempt the supreme goal of Buddhahood in the present life, 

(2) The next point is by no means inconsequential because a number of 
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Westerners ave now gone through initiation ceremonies as conducted, for 
example, in North India by the Tibetan refugees; and the present writer 
and his wife so participated in the great Kalacakra initiation conducted by 
H.H. the Dalai Lama in 1970. Some Westerners have writen on these 
topics in a manner to suggest to the reader that they know something about 
the Tantra in question by virtue of “getting initiated.” This is far from the 
truth: in fact, initiation is meant to qualify the candidate to receive the 
teachings of the Tantra, because the seventh ofthe fourteen fundamental 
f. Mklas grub rjes, p. 328) is "to tell the secrets to 
uninitiated) persons.” 
1 went into another aspect of this problem in my talk before the 
International Conference of Orientalists ín Japan (1970), which was 
‘published in their Transactions (No. XV, 197 


Buddhism teaches three kinds of insight (Pili, pata; Sanskr 
‘raja, that consisting of hearing ог learning (irutamay! praia) 
‘that consisting of meditation or pondering (cindmayt pra), and 
hat consisting of putting into practice or cultivating in one's Ме 
havandmayt рео). There is а revelatory example of the fist 
‘one from my recent stay in Dharm, Himachal Pradesh of India. 
In March, 1970, Н. Н. the Dalai Lama conferred the Kilacakni 
Initiation via loudspeaker to over 10,000 Tibetans. Afer 
T asked a learned Lama how His Holiness could possibly initiate so 
many, when initiations were usually given to small groups of proven 
disciples. The Lama answered: filled with fait they came from 
far-off distances at considerable sacrifice; that showed their 
ity. 1 could add: and they sat for hours, 

and patiently, often under а hot sun without drinking 
facilities, The idea here is that the one who has faith and endures 
hardship to hear the teaching has the fist level of insight in the 
Buddhist sense, the insight consisting of hearing. Naturally, few of 
these persons ever go on to the second stage, the insight cor 

‘of pondering, which in conventional Buddhist theory should involve 
the laiddown procedure of Buddhist meditation. Again, still fewer, 
having heard with faith and having pondered again and again, go 
чо the third stage of being exemplars of puting that teaching into 
practice, the insight of cultivating in one's Ме. 


‘Therefore, it is undeniable that a person participating in an 
learns more about the procedure than he knew before. Moreover, there are 
various vows that are given during the initiation and which the candidates 
usually have to repeat three times; and of course the serious acceptance of 
vows and adherence to them in the future, is a matter that differs from. 
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person to person, We must conclude that the mere fact that a person 
derwent an initiation in the sense of being there and cooperating, does 
not prove that he is "initiated (empowered), but neither can initiation be 
categorically denied in his case if he went through all the motions, 

б) The final point is whether anyone, just by reading a Tantra (say the 
Guhyasamdjatantra) knows what the work is talking about, and how its 
procedures, say of initiation, are actually conducted, This із an important 
issue because most of the criticism of the Tantras as bei 
cult stems from persons reading a sentence or so of a Tantra and assuming 
that they know, by such brief indications, what in fact the procedures are 
when, as is necessary for actual performance, the procedures are enacted 
їп extension. For example, at the above-mentioned Kalacakra initiation 1 
observed and photographed the candidates for initiation with their eye- 
‘bands made of red cloth; but whereas the texts do speak of this cye-band, 
‘one would have supposed it to be upon the two eyes, but in fact it was 
wound about the forehead, Then 1 similarly observed that the candidates, 
now presumably initiated, replaced the eye-band with the petal of the 
‘Champa lower pasted in the middle of the forehead (in the position of the 
third eye), and this alvo appears as part of the oral instructions. Among. 
the offerings presented to Н, H. the Dalai Lama as the oficiant and 
initiator, was not a girl, as one might expect from the books, but seven pots 
traced with peach blossoms (se illustration), representing the female 
consort, here the earth goddess. But the significance of the seven pots were 
not understood by me through attendance at that initiation—as it wa 
Similarly not understood by the thousands of attendees—but rather 
through consulting the manuscript notes (in my possession) of the late 
F. D. Lessing who witnessed the great Kalacakra festival in 1932 when it 
was put on in Peking by the old Panchen Lama; and 1 was able to combine 
my observations with his. 

THis easy to give an answer to the present problem, although it may not 
satisfy the crit, whose judgment is usually obdurate: Of course, one does 
fot understand the basie Tantra just by reading it, The reason is that 
understanding a Tantra is being able to do it, since the Tantra is а course 
of action, not a philosophical exposition; and the basic Tantra is not so 
sufficiently detailed that а person reading it could just go ahead and do it 
according to the indications of the text. Therefore, in Tibetan tantric 
practice, the Gulasamájatantra (among Father Tantras) and the Srt- 
Cakratanvaratanira (among Mother Tantras), and a few other Tantras, 
became the main Tantras actually engaged in with the full complement of 
ll because such Tantras as these have the richest literature of com- 
mentaries and associated ddhanas (evocation of deity) and lineages brought 
into Tibet from India, That is to say, the practitioners of these Tantras do 
not believe they can understand the basic Tantra of the cult just by reading 
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it; even though they have a superior background for understanding it by 
reading it if it were possible to achieve understanding this way. Again 
this is not to deny that а certain Tantra, by reason of varying lineages, 
was sometimes practiced differently by its proficient, in short, that the 
basic Tantra was sometimes understood differently in the authoritative 


1 began this chapter by pointing out that Mantrayina begins 
а synonym of Vajrayana (the Diamond 
Vehicle), and а natural question is: why сай it “Mantrayāna”, or what is 
the meaning of "mantra" in the title Mantrayina ? I have in my possession. 
a Tibetan text which explains this matter as part of the preliminary ex- 
planatios for the one to get the higher initiations of the Tantra; and these 
Explanations follow the schools of Mitrajoki and Abbaydkaragupta’s 
Vejrdvat2 

"Maniraydna, That Tibetan work, which 1 shall refer to in short as the 
"Initiation Preliminary,” explains: 


It says in the Vajrafekhara: "The characteristic of mantras is the 
mind of all Buddhas, accomplishes the dharma-heart, possesses 
the Dharmadhitu—that is said to be the characteristic of mantras 
For that reason, it is said that mantra is the non-dual wisdom 
(па) of bliss-void belonging to the mind of all the Buddhas; and 
‘tis sald that mantra isthe deities; and it is said that mantra is the 
calling after the characteristic of deities; and it is said that mantra 
is to be kept secret from unworthy vessels (mod ma yin ра). Besides, 
there are thee kinds: зай stags (mantra) rig shags (vidya), and 
gn shags (баги). 

(1 Озан sags, The рай ("secret") is as stated in the Sri-Sampufa 
(Chap. One): “It is secret because outside the scope of Viu, 
Maheivara, Brahmi; érivakas and pratyekabuddhas.” Аз to 
йара (mantra), since it incorporates the meanings of the previous 
explanations, i is mantra by protecting the mind from sign (from. 
sense objects) and discursive thought (vikalpa, as explained in the 
Continuation of the Sr-Guhyasamdjatanra (ie. Chap. ХҮШ). 
їй as stated in the work Dba yon tan rim pa: "The meaning of 
the expression ‘mantea is explained as the non-duality of void and 
compassion. 1 have explained man- as the Great Insight (там. 
raj) not separate from the character of the void, the breath of 
Vajrasatva. Tra has the meaning of protecting. The breath of the. 
Tathágatas is the method of non-duality of void and compassion." 
‘The expression wags stands for mantra. In explanation, man- is 


2. мна (Mir) da ro rje "red i'i dba chen skabe КУ ston "1 chos bad. 
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mind, and tra is protecting, so it means protecting the performer's 
mind from signs and discursive thought. As to how it protects, the 
purpose of mantra is the recitation of the mantra through non-dual 
engagement of means and insight (upiya-prajtd) That method of 
cultivation generates the non-dual wisdom of voidness and com- 
passion in the practitioner's stream of consciousness; and because 
of that method, it is called “mantra” 

0) Rig snags. The Vajraickhara states: 
(nescence) by overcoming the darkness of passion and by over- 
‘coming of defilements, it is called vidya.” Hence, it is the pre. 
‘eminent return to destroying faults; and that is the purpose of 
‘vidya (occult science). 

(0) Gzuls sags. The same work states: "The character of лото 
is to hold the Buddha-dharmas; its holding is called "holding of 
dharmas’ and virtue" Hence, it is the preeminent retur to holding 
‘of meris; and that is dhdran 


‘Countering. avid 


Besides, Duddhaguhya explains in the Dhydnottarapayalayika (Tol. 
2670, Derge Tanjur, Rgyud, Thu, 44-3): "Here a vidya is a deity with the 
form and shape of a female, as well as the sound, gesture (mudd), etc. 
which manifests that (deity). The reverse of that (ie. а male dei 
the characteristic of manra.” And the same author says (76:3) 
passage means that if even Rishis cannot make a mantra successful 
When they are not in Meditation (dhydna), how much less could other 
performers (sddhaka)!" 

That is the mysterious world into which the initiate enters. And the 
Guhyasamdjatanıra (Chap. ХУШ, Bhattacharyya ed, p. 1561617) 
states 


‘The pledge (samapa) and vow (атнага) said to be liberated from 
worldly conduct, when protected by all the “diamonds” (vajra), is 
pronounced "practice of mantra.” 


‘This passage indicates that the tantric devotee enters upon а new and 
perhaps secretive life that starts with the vows and pledges of his initiations. 
‘The word "vow" (Tibetan sdom pa) is a statement taken ritually and 
‘ordinarily uttered three times; it is in a form easily understood and must 
hold together, adhere in the disciple's stream of consciousness, The vows 
are usually ofa general nature, holding for the entire Tantra in which the 
candidate is initiated and for the entire time after hi yn. On the 
other hand, the "pledge" (Tibetan dam р) is less comprehensible and 
may require commentarial or oral expansion to get the meaning, The 
pledges are not general, but may apply to a particular element of the 
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‘Tantra and to а special phase of the practice. Frequently they are in a 
negative form, pointing to what the disciple should avoid or not engage in. 

"The vows that are taken by the disciples during initiation are sometimes 
shared between different initiations and sometimes peculiar to a certain 
initiation in which case they are termed “unshared”. Examples are one 
petition and two vows which Geshe Rabten of Dharmsala asked me to 
translate from Tibetan on behalf of the Europeans who were attending the 
Kalacakea initiation held 21-23 March, 1970. Each one of these is to be 
repeated three times by direction of the guru (who in this case was Н.Н. 
the Dalai Lama): 


А. (Petition): Thou my teacher with great joy art the sole savior 
from the ocean of phenomenal life attended with such dangers as 
the great water monster of birth, old age, and death. 1 bow to 
thee the great lord who is steadfast in the way of the great 
‘enlightenment. Grant me that same pledge! Grant me the 
thought of enlightenment? Grant me the three refuges of 
Buddha, Dharma, and Sangha! О lord, pray introduce me into 
the exalted city (= the mandala) of great liberation! 

В, (Common vow between the Bodhisattva and the Tantra path): 
1 take refuge in the three jewels, confess all my sins, hold 
‘mentally the sympathetic joy with the virtues of (other) living 
beings, as well as with the Buddha's enlightenment. 

C. (Unshared vow, peculiar to the 
conferred upon me the sublime i 
wheel, O lord, pray explain the reality of the gods of the wheel, 
the wondrous action of the hierophant, the pledge of all the 
Buddhas, and the highest secret of the vow. So as to serve the 
aim of all sentient beings may I forever be а hierophant! 


The fact that these three utterances are given here in sequence is no 
indication of their actual location in the long and elaborate Kûlacakra 
initiation ritual. The time of petition for initiation is when the disciples 
made the gesture (тий) of the universe (the four continents and 
Mt. Meri) 

‘The pledges are special to the different families of Tathagatas and to 
different phases of the path, For example, there is the pledge to refrain 
from the fourteen fundamental transgressions of the Anuttarayoga Tantra. 
The fourteen are given in Mkhas grub ез (p. 328 note) as follows: 

1. To disparage one's master. 

2. To transgress the directives of the Buddha. 
3. To expres anger toward "diamond brothers”. 
4 To abandon love of the sentient beings. 
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5. To abandon the Mind of Enlightenment 
6. To disparage the Doctrine of one's own or of another's tenets, 
7, To tell the secrets to immature persons. 

$: To abuse the five skandhas for their nature belongs to the five Buddhas, 
9. To have reservations concerning the natures intrinsically pure. 

10. To have love for the wicked. 

11. To apply discursive thought to the wordless natures, 

12. To have belittling thoughts toward the believers, 

13. To not adhere to the pledges in the way they were taken. 

14. To disparage women, who are the nature of insight. 

‘After Tsot-kha-pa’s individual commentary on those fourteen in his 
Dios grub kyi se ma (PTT, Vol. 160, р. 70,2) he groups them in this 
way (my summary including material from his individual commentary): 

A. Concerning Dharma. 

(I) Teacher of the Dharma. No. 1 “to disparage one's master” 
(arya. 

(2) Associates in accomplishing the Dharma 
(4) Good associates, No. 3 "To express anger toward 

diamond brothers" who are fellow initiates of the 
same master, No, 12 “То have beliling thoughts toward 
the believers” who are t vessels for the path, 

(6) Bad associates. No. 10 "To have love (тайт) for the 
wicked", especially those who damage and destroy the 
Doctrine, but one should have compassion (karupd) for 
them. 

(@) Dharma to take to heart. No. 2"To transgress the directives 
of the Buddha” which are the three vows (of the Vinaya, 
the Bodhisattva, and the Mantrayina). No. 6 "To disparage 
the Doctrine of one's ovn (mantrayina) or of another's 
(prajfüpáramitiyina) tenets. No. 7 "To tell the secrets to 
immature (uninitiated) persons"; but Teobkhuepa rejects 
а certain learned opinion that it is a transgression to show 

icons, the damaru drum and so 
te the fault in what is revealed 
чо the ear, not in what is revealed to the eye. 
B. Concerning Path 
(D) Basis of Path. At the time one has generated the Mind of 
Enlightenment: No. 4 "To abandon love of the sentient 
beings” by acting waywardly toward the sentient beings 
No. 5 "To abandon the Mind of Enlightenment” by 
abandoning the true nature of the mind. 
@ Nature of Path. 
@) The Stage of Generation (ираш-&гата). No. 8 “To 


а Foundations of he But Тон. 


abuse the five skandias for their nature belongs to the 
five Buddhas", such abuse including all injury, 
mortification, and suppression. (My forthcoming Yo 
of the Gulyasamdjatontra will clearly show why this 
transgression applies to the Stage of Generation, 
because in this Stage there is the meditation of associ 
ing the skandhas with the respective Buddhas). 

(5) The Stage of Completion (sampanna-krama). No. 9 
“To have reservations concerning the natures (dharma) 
intrinsically pure". No. 1 "To apply discursive thought 
o the wordless natures 

(9) Ancillaries of the Path, No. 13 "To not adhere to he pledges 
in the way they were taken" because pledges are the sub- 
stance of the path, whether of the Anuttarayoga or of the 

Yoga Tantra. No, 14 "To disparage women, who are the 

nature of insight" because women are a hindrance to the 

path. "Women" are both the mundane kind and the supra- 
mundane kind of Vajravirdhl (the Diamond Sow), etc. 

"Insight" is the knowledge of great bliss (mahdmukha). One 

disparages women either by way of lusting for them or (in 

‘overt conduct) by reason of lusting for them. 


Initiation of tho Mirror 

Again, while I do not intend to compete with Mkhas grub rjé'sauthorit 
ions—those of the flask and the higher initiations of 
Anuttarayoga Tantra; nor can a written account take the place of actual 
participation in these tantric initiation rituals, it is still useful to present 
one here tiation of the mirror” is one of 


the six in the Guhyasamija Akgobhya ritual that corresponds to the role of 
the five flask i 


st of this initiation, it is especially picked for its brevity 
jon rituals are frequently of considerable length and detail 
whereby their presentation would require too much space for present 
purposes, This is translated from Tsoñ-kha-pa's work, "Орай gi don gyi 
de id rab tu gsal ba” (Clarifying the realities belonging to the meaning of 
initiation) (PTT, Vol. 160, р. 111-34). Previously (p. 109-4-6) he had listed 
‘the six initiations as (1) initiation of water, (2) initiation of the diadem, 
) initiation of the эда, 4) initiation of the bell, (5) initiation of the 
mirror, and (6) initiation of the name. Now for the “initiation of the 
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The placement of the mirror initiation in this phase which is the fith 
stage, is as done by Klu byah (PNigabodhi) In that (ie, his method) 
there аге two parts, starting with the "eye opening” (rite). 

1. The method of "eye opening" process by reciting and applying (of 
ointment). The guru) places in à gold or silver vessel the golden eye 
ointment consisting of butier and honey. While th disciple imagines on 
Mis eyes the syllable PRAM, (he surv) apples (Ве eye ointment) with a 
probe Чад), reciting ОМ VAJRANETRA APAHARA PATALAM 
HRIH (Om. Remove the flm that is on the diamond eye! Hr”). He 
repeats the verse (of the Vairocandbhisambodhi-tanra): “Just as the King 
of Healing (bhalsajyæ-rdja) with his probe removed the worldly fim, o 
may the Buddhas dispel your flm of ignorance, my son!" While he В so 
reciting, they imagine that the knowledge eye is opened upon removal of 
the nescence fim. 

TL Having had his eye opened in that manner, (the disciple) should look 
upon all dharmas as reflected images. So (he disciple) may accom; 
tht һе (he guru) shows a mirror incanted with an AH, and recites: 


All dharmas are like reflected images, 
clear and pure, without turbulence; 
ungraspable, inexpresible, truly arisen 
from cause and action (hetu and karma). 


Just like Vajrasattva in a mirror that is 
еш, pure, without turbulence; so also 
the Buddhas, universal lords, themselves 
abide in the heart of thee, my son, 


Now that you have so understood the dharmas 
as without intrinsic nature and without 
location, may you perform incomparably the 
aim of sentient beings, so they may be born 
аз sons of the Protestors! 


Those verses enjoin (the disciple) to understand in gen 
are like а reflected image, and in particular that the Vajrasattva dwelling 
in one's heart is like а reflected image in а mirror 


When the third of those three verses speaks of the dharmas "as without 
intrinsic mature" and “without location" it refers respectively to the first 
and second verses, This is because when the second vene proclaims that 
е Buddhas... themselves abide in the heart of thee", this is posible 
with the Maliyina position of the “Nirvāna of no fixed abode” 
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(opratshite-nirrage), so the Buddha natures (Buddha-dharma) can be 
understood to abide in the disciple's heart while abiding elsewhere, 
"Therefore the second verse is expressed from the standpoint of supreme 
truth (paramóriha-satyo), while the first verse, stressing that the dharmas 
are "like reflected images" is expressed with Conventional truth (зати 
satya) Since these are crucial points for grasping Маһауйла Buddhist 
thought, itis well to expand a litle. 

The mirror is incanted with an AH, which suggests breath come to a stop 
оп the mirror and thereby creating insubstantial shapes. The guru recites 
the first verse, “АП dharmas are like reflected images..." to show that all 
mundane dharmas are without intrinsic nature, yet truly arisen from cause 
and action, i.e. in Dependent Origination (praria-samutpáda). This is the 
scope of conventional truth, or sansdra. 

"Then the guru recites the second verse to show that when the mind i 
smooth and clear like а mirror, Le. when it is plunged in samadhi, it can 
reflect the form of Vajrasatta, treasured in the disciple's heart But also 
in this case the Buddhas dwell in the heart, meaning that there is no limita- 
tion to their dwelling—whether in this person's or that person's heart, 
ог elsewhere—and so this refers to the supramundane dharmas that are 
‘without locaton. This is the scope of supreme truth, or "Nirvāna of no 
fixed abode,” not limited to either samsdra or nirvana, but both. 

"The third verse then alludes to the meaning of this initiation. First 
the disciple's knowledge eye is opened and then he is brought to а new 
understanding about mundane and supramundane dharmas—so he can 
now perform the sim of sentient beings. This shows the meaning of 
initiation as "maturation" of the candidate, in this case, maturation 
through the “initiation of the mirror”. 
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OFFERING MATERIALS AND 
THEIR MEANINGS 


Among the profusion of ritual implements and other substances of the 
tantric cults, the offering materials are paramount because they are the 
most wide-spread in all the cults and of course stem from practices far 
‘more ancient than Buddhism itself. The usual Sanskrit word for “offering 
is рй; the word for “food offering” is ball; and for "burnt offering", 
homa. Besides, the notion of an “offering” is generalized, as will be seen 
below by their classifications, 


п of Offerings 
ie commentaries one frequently notices the terminology of 
“outer” and "inner" offerings Sometimes the category “secret” is added. 
Usually the commentators take for granted that the reader knows what is 
теми. However, some sources do give explanations, and two such 
now be presented 

Kukuri-pä, in his Mahdondyasddhanamendalovidi (Toh. 1630, Derge 
‘Tanjur, Rgyud, Ya, 2380-4), states: 


Then he makes offering with outer offerings, from “water for the 
feet" down to “music.” The "inner offering” is the offering to the 
host (ushoga) (of deities) after one has enjoyed the ambrosia. The 
“secret offering” is the pleasure of the two organs, The “ultimate 
(anuttara) offering” is the contemplation of non-duality. 
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The second passage is found in the manuscript remains of the late 
Professor F. D. Lessing. Some lama, perhaps a lama-teacher of his during 
the China years, wrote out in Tibetan script a classification of offerings 
but without indication of a textual source. Here is my translation: 


Outer offerings (phy meled pa). The diversity of offerings as 
feasible, such as mandala, incense, flower, water for the feet, 
perfumed water, fee-cooling water, food, lamp, music. 

Inner offerings (пай gi mehod pa). Having meditatively created 
‘offerings by way of deities, after they have clearly arisen in one's 
mind in the manner of largesse, one offers them individually to 
the magnanimous host of deities. 

Secret offering (gsah ba'i mehod ра). Having enjoyed great ecstasy 
(талам) as the deities dissolve in oneself, one should make 
offering in the sense of inseparability of means and insight. 

Goal offering (don gyi mchod ра). As the true-nature of ай offerings 
‘dissolves in true nature and spontaneously appears, one offers 
them in the sense of no hindrance to one's liberation. 

Symbolic offerings (иав kyi mchod pa). As one sees delightful 
"ings, such as flowers, clean water, grains, he makes offering 
of them to the guru who is the jewel and the great compassionate 

Mlustrative offerings (mishon ра? mehod pa). (Showing that one is) 
free from clinging and attachment to offering of personal sub- 
stances, to wit, the body and personality aggregates Gkandha) 
one offers them. 


Itis apparent that Kukuri-pê's four kinds match four of the six in the. 
second list given by Dr. Lessing's lama teacher. The three of the same title 
(outer, inner, and secret) easily agree; and Kukuri-pi’s category of 
“ultimate offering” seems to be the "goal offering” of the other list 
‘Among the two extra ones, the symbolic offerings made to the guru are 
‘obviously a Tibetan addition because Tibetan Buddhism added а refuge in 
the guru to the traditional three refuges in Buddha, Dharma, and Sangha. 
(Notice that the same Tibetan word, таз, is used for the substances, 
herbs, etc., inserted in the Masks; and that the usage, while seemingly 
ent, may well be intimately related). The illustrative offerings are а 
special feature of the “perfection of giving" (dana-péramita) of the Bodhi- 
sattva path 
Of those various categories, the outer offerings and symboli offerings 
are discussed in the present essay; the inner offerings are featured by the 
“five ambrosias” in the Tantric Ritual essay; the secret offering is the 
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main theme of the material on Twilight Language: the ultimate offering is 
alluded to in various places of this work, particularly by the description 
‘contemplation of non-duality.” 

That leaves only the category of illustrative offerings to be further dis- 
‘cussed here. In ап article of the Indo-Iranian Journal (IH, 1959, pp. 121-22) 
1 cited Buddhaguhya's commentary on the Mahdvairocana, about the 
"inner burnt offering” (T. пай gi sbyin reg) (and even though he uses the 
word for "inner" the material fis the “illustrative” category). Here T 
repeat my translation of the passage about this kind of offer 


Moreover, one destroys the five dimakaskandha in Voidness 
Günyata), and also destroys the forms of sense objects (gaya), 
Such as the external “hearth” (арси), in Voidness. In the same 
way one individually destroys the issuances of six-doored perception 
(iitanay; and when they do not issue and are stopped, in the same 
way the “thought of enlightenment" (badhicitta) which destroys and 
stops those is itself stopped by the non-issuing Insight (prd); and 
‘that abiding in the non-discursive (avialpa) samádhi is the Inner 
Burnt Offering. Hence, one stops the "fre of wind" (dyrcagni by 
the non-issuing Insight, and “One makes the burnt offering to 
fire with the mind (manas).” "Stops the fre of wind" means 
“restrains the рейда and дуйта.” “One makes the burnt offering 
to fire with the mind" means "one burns thought immobile 
(аййуа or anit.” 


Here prána has the special meaning of winds (ун), and дудта refers to the 
mental component; together they make up the term práróydna; 
perceptive consciousness rides on these winds, the stopping up of these 
winds (cf. my section on The Nine Orifices) is tantamount to the burat 
offering of mind. 

Finally, while it is convenient to have this classification into six for 
discussion purposes, the fact that the texts generally mention only the 
frst three (outer, inner, and secret), or even just the first two, suggests that 
the set of six can be reduced to the three, or in any case there is considerable 
overlap. 


The Four Offerings. 
Buddhaguhya, who has been cited above, is among the greatest com- 
‘mentators in the feld of the thee lower Tantras (Kriya, Card, and Yoga), 
and among his most remarkable works is the commentary on the Tantra 
Sorvadurgatiparifodhana, his Artha-vyañjana-iti (later 1 shall cite at 
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length his explanation of the тардай). In this work (PTT. Vol. 76 p. 35:2) 
he presents а personification of four offerings into goddesses of various 
colors, by the following scheme: 


Offering Color Buddhist Meaning 
1 morality (a) 
yellow deep concentration (samadhi) 
Ted insight (prajia) 
green mind of enlightenment (bodhicita) 


st terms constitute a well-known set, called from 
сапу Buddhist times “the three instructions; and the famous compendium 
of the (Hinayina) Buddhist path by Buddhaghosa, the Visudahimagea, is 
divided into thee parts by these very headings. The "mind of enlighten- 
"ment" is the foundation of the Bodhisattva path of Mahayana Buddhism, 

Perfumed incense is used to purify (fumigate) the room, and so it 
represents morality as а purifying activity of the personality, hence also 
the color white. In the case of the celebrated Mahiyina Buddhist scripture 
that is translated under the title The Lotus of the True Law, the original 
word for “lotus” here is рибата, which is really the white lotus; and 
this lotus for centuries symbolized in China purity, especially moral purity. 
ith the meaning of samādhi, we may refer to the writings 


The legendary story of the origin of Zen in India runs as follows: 
Sakyamuni was once engaged at the Mount of the Holy Vulture in 
preaching to а congregation of his disciples. He did not resort to 
any lengthy verbal discourse to explain his point, but simply lifted 
а bouquet of lowers before the assemblage, which was presented 
to him by one of his lay-discipes. Not а word came out of his 
mouth. Nobody understood the meaning of this except the old 
venerable Mahakasyapa, who quietly smiled at the Master, as if he 
fully comprehended the purport of this silent but eloquent teaching 
‘onthe part of the Enlightened One. The latter perceiving this opened 
his golden-tongued mouth and proclaimed solemnly, "I have the 
most precious treasure, spiritual and transcendental, which this 
moment I hand over to you, О venerable Mahakasyapal" 


‘The sume writer mentions the special lines that sum up the message of 
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“A special transmission outside the scriptures; 
No dependence upon words and letters; 

Direct pointing at the soul of man; 

Seeing into one's nature and the attainment of Buddhahood." 


Hence, yellow—and notice the reference to “golden-tongued mouth" — 
apparently refers to the official color of Buddhism and its emphasis on 
training the mind. 

For the representation of insight by the lamp, Mkhas grub rje's (p. 183) 
has the verse (addressed to the deity): 


Pray enjoy these lamps, 
Auspicious and triumphant over harmful elements, 
Virtuous and dispelling of darkness, 

Which I offer with devotion. 


The color red is of course that of fire, and shows that the illumination is 
from a flame. Insight (praia) in this role of a fire i explained in the 
Küiyapapariprechd, as cited and expanded near the end of Tsot+kha-pa's 
Lam rim chen mo: 


Кабуара, thus, for example, when two trees are rubbed together 
by the wind, and fie arises (from the friction), (that fire) having 
arisen, burns the two trees. In the same way, Kifyapa, (when 
matures are analysed) by the most pure discrimination (prata. 
veksand), the faculty of noble Insight (rje-praji arises; and 
(that Fire) having arisen, it burns up that most pure discrimination 
itself. 


1а order to get the sense of perfume colored green that stands for the 
mind of enlightenment, one can refer to Mkhas grub уе (pp. 31-32), for 
the third Abhisambodhi when Gautama “saw directly that Samantabhadra 
of the former thought of enlightenment under the shape of an upright 
five-pronged white thunderbolt im his own heart,” for which reason 
(infra), perfumes are offered to the heart. See the note to those pages of 
Mkhas grub rje's: Samantabhadra is the knowledge of the pledge. This 
agrees with D. T. Suzuki, Studies in the Laikdvatdra Sūtra (рр. 230-36), 
on the Avatomsaka-sitra’s ten vows of the Bodhisattva Samantabhadra’ 
1n Tibet the green Samantabhadra is the Bodhisattva aspect of the 
"primordial Buddha” (adibudaha) (for which see Tucci, Tibetan Painted 
Scroll, 1, p. 236), and protector of the Tibetan Rit-ma-pa sect. Here 
“primordial Buddha" means knowledge of the vow of enlightenment, or 
seed bodhiciia, The applicability of perfume is suggested by Mkhas grub 
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rjés (p. 181) verse to the deity: “These auspicious perfumes. . .", because. 
the word translated “auspicious” is Блай po, part of the Tibetan name 
Kun-tu-beat-po (Samantabhadra), “entirely auspicious,” so the perfume 
conveys the auspiiousness of the “mind of enlightenment". This seems 
also to be the meaning of the Green Тага, because of the legend that in 
one of her former lives she was a queen who vowed that in her future lives 
she would always be a woman and would eventually in the incarnation of 
a woman become a Buddha, which she did become. 


Oblations to the Deities 


Concerning the offerings to the deities to be residents and the offering 
of seats, with the oblations and others such as the “feet-cooling water", 
ef. Midas grub гез, pp. 178-83. Sags rim (237b to 238a) states the places 
where they are offered: The feet-cooling water, because it washes the feet, 
is imagined as offered to the feet (of the deity). The bath, to the entire 
body (ie. to the reflected image of the body). The oblations, in front or to 
the head. The flower, to the head. Perfumed incense and lamp, in front. 
Food for the gods, in front, to the hands, or to the face. And one imagines 
the perfume offered to the heart. Those (locations) are common to all rites. 
Milos grub rje's (p. 177) has a fine summary statement of the ot 
used for the invitation: 


The invitation must be done with an oblation (arghya), which 
therefore must be prepared beforehand. The vessel for that is of 
gold, silver, and so forth; and a copper vessel is auspicious for all 
invitations) in common. For appeasing rites (бапа) and their 
superior siddhi, barley and milk are required. For rites to increase 
prosperity (лауа) and their middling siddhi, sesamum and sour 
milk are needed. For dreadful rites (abhicdruka) and their inferior 
sii, ordinary urine together with millet, or blood, is offered up. 
Parched rice, fragrant odors, white flowers, kusa grass, and sesamum. 
mixed in pure water, which are auspicious for all rites in common, 
are prepared and incensed with the odors of incense. One blesses 
the oblation by reciting seven times an appropriate one among the 
‘general капі of the Vidyäräja and of the three Families, among 
the dhûrapls of all the rites of the individual Families, or among the 
авагат of Invitation. 


That passage, however, does not give the complete list of oblations in the 
several cases. Shagr rim (236b to 2378) sets forth two lists of seven 
oblations each. For appeasing rites, there are 1. barley, 2. milk, 3. white 
Sowers, 4. kufa grass, 5. sesamum, 6. parched rice, and 7. ambrosia. 
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For prosperity rites, there are 1. sesamum, 2. sour milk, 3. yellow flowers, 
4. usa grass, 5. perfume, 6. yellow water, 7. ambrosia. A similar list was 
not presented for dreadful rites 

Perhaps the most important of all special rites in the category of 
“appeasing” is the cult of Bhaiajya-guru (the Healing Buddha). The 
elaborate layered structure for the offerings in this case is indeed impressive, 

‘Among the "prosperity" rites, the most eagerly pursued is the cult of 
the “three divinities of long life"—im the iconography, the Buddha 
‘Amitiyus, with Uşpişavijay and the White Тага in the foreground. 

In the coercing service, included among the “terrible rites,” there is, 
for example, the offering made to the Lord of the Dead, Yama, and his 
retinue. A Tibetan text in my possession, the Drug bc pa, mentions the 
food offering (bai) to be the “three sweets and three whites” (dkar gsum 
Tar gsum), which the Sarat Chandra Das Tibetan-English Dictionary 
explains to be molasses, honey, and sugar; and milk, curds, and butter, 
In the ritual, these offerings in large precious vessels are imagined to 
become a vast ocean of ambrosia. This is perhaps also the meaning of the 
item “ambrosia” in the above two lists of seven oblations cach) In this 
service, there is а large triangular construction called “zorin my text 
"plor zor йеп po" (adversary zor for the offring)—for combating the 
evil spirits. On the pinnacle of the triangle is a skull with headdress the 
whole giving a scarecrow appearance. The offerings are shown in more 
imaginative form in the Yama-offering tankas of Tibet, of which a sample 
is reproduced. The kinds of materials included in these coercing representa- 
tions are listed by Lessing, for example, the animals to gratify the sight of 
the fierce deity, the eight offerings in bows in the foreground, and so оп. 
In Lessing's manuscript remains, I notice the description of what is called 
їп Tibetan the dkar reyan, ornament of the three white things: the round 
offering: with flameshaped ornament ending in sun, moon, and “беу 
tongue” (the dkar rgyan); this is surmounted by the “black arrow" and a 
piece of black cloth 

Among the miscellaneous special offerings, there is the elaborate Tibetan 
rite of what Schubert calls the “rice mangala” and Lessings a “thanks. 
giving offering". Lessing explains that it was first offered, according to 
legend, by Indra himself to the newly-bora Sakyamuni Buddha; and that it 


3, This is the threefold grouping of rites requiring a burnt offering (hms) and is very 
ardent oing Back to the Vedie period. See F. D. Lessing, Tog Ho Ro p SL 
‘he homa ries classified as four; in e ater сше, the third group ӨГ ire ies 
divided up into "contin and "denroying"- 

Ж. Lessing, Yun А Коа (Stock, I9) p. 104. 

З. Johannes Schubert, "Das Ree Маа: Aro, Festschrift Finch Weller 
(Cini, 1954) pp. S09. 

6, FD. Leising, “Misclancous Lamaist Notes, I; Notes on the Thanksgiving 
Ои,” Сеше dnte Journal, it OSO, SETI- 


Piate 6. Zor for Yama and Yama Offerings. 
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is coupled with a rite, on which he himself did much study,? called the 
“bath of the Buddha.” In the course of the rites associated wil 
Avalokitesvara (the 11-headed variety, with an "eye-wound" in each of 
his thousand hands), this deity is invoked to slake the thirst of the starving 
ghosts (preta) in the verse 


May the starving spirits be satiated, 
bathed, and always cooled by the streams 
‘of milk flowing from the hands of 
Rrya-Avalokitesvara, 


The officiant, acting the role of Avalokitesvara, pours some water to his 
lef or right, or into а small bowl placed to the right of the food vessel, 
While making the incantation, OM AH HRIH HUM OM MANI PADME 
HUM. OM JALAM IDAM SARVA-PRETEBHYAH SVAHA. “Om 
Ху Нав Hm. Om Mani Padme Ham. Om, this water to all the агл 
spirits, Svaha.” Observe that milk is one of the “three whites", 


Materials Inserted in the Flasks 


‘The Buddhist Tantras and their commentaries frequently mention certain 
ritual materials in sets as the five herbs, five perfumes, five essences, fve 
Brains, and five jewels; and sometimes the five ambrosias. The diferent 
Works do not always itemize the members of each set the same. Teoñ-kha- 
pa's Shags rim chen mo, folio 193a, has а number of these lists for the 
items to be placed within the ritual flask. Of course, these materials do not 
necessarily all go into the same flask, and the Stags rim, 193b to 194a 
gives various theories. According to Mas grub јез "Preparation of the 
flask” (pp. 287, Т.) there are two main kinds of Mask, the victorious flask 
(jayakalata) for the time of initiation and the action flask (karma: 
Жаша) for general sprinkling purposes. The gods are generated in the 
Victorious flask. 

found a number of itemizations of the fivefold sets in the commentaries 
on the Vajra-vidärana-dhärant. The commentary by Sertî relates these to 
the body, speech, mind, marvellous action (karma), and merits (gupa) of 
the deity, as shown in the following table, long with more or less standard 
listings їп each set. 


I, F; D. Lessing, “линге and Meaning ofthe Rite Called the Bath of the Buddha 
‘According о Tibetan nd Chinese Sure Sh Seria Beraard Kore Det, 
XD 

"a, My own translation of the Tibetan verse heh T And reproduced by Leming in his 
алсу study ofthe" Hundred fold Oferings |do not possess е Tibetan work he 
тийш, but only the very abbreviated form of e rte in а е en cid, Cnr 
ma brga risa fin trad ра. 


Offering Маепа and their Meanings а 


ташат 
Мутин тик Fuars 

(— m: 

P" нез б: b. кадаш, vite apa vite and 

экев Perfumes (SY: sandal, musk, sairon, alot, incense 

мы Essences (S): setamum, sat, butter, molasses, honey 

Marvellous Acton Grains (9): mustard seed, barley, fodder barley, teme, 
E 

m Jews): sapphire or another precious gem, coral, ol, 
poen 


The commentary (Toh. 2687) by JRinavajra says of the five essences, 
(1) theessence from earth is sesamum; (2) from water is salt; (3) from cream. 
is butter; (4) from a tree, molasses, (5) from flowers, honey. The com- 
mentary (Toh. 2681) by Vimalamitra substitutes for (I) and (2) the 
fire-crystal and the moon-crystal (presumably as the essence of the sun and 
the moon). 

"The greatest variety seems to be in the list of herbs. The list in the table 
is from the Shags rim chen mo. JRanavajca gives instead: vyakri, sek, 
iikaroikà, hasa, hasadeva. 

Also, the Stags rim, folio 1953, states that the herbs, grains, and 
jewels are explained in the Hevaja-tantra tradition as tokens (rags) 
respectively of the mind of enlightenment, heart, and bodily color, of the 
‘mangala-deities. On the same folio, Tsot-tha-pa quotes Kukuraja's 
Samayogamandalaridhi (Toh. 1671), “The five herbs are the mind of 
‘enlightenment of the compassionate one; the grains are the self-existence 
ofthe gods; the five kinds of jewels are the light of their bodies; the essences 
are the heart-realm of knowledge; the perfumes are the victorious merits of 
virtue." Of course, these correspondences in commentaries on the 
Anuttarayoga Tantra dier from those which Smrti gives in a Kri 
Tantra commentary, and this suggests that the commentaries on the 
diferent Tantra divisions, Kriyi, Суй, Yoga, and Anuttarayogs, may 
have their own way of working out the correspondences to the fivefold ses. 
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SYMBOLISM OF THE MANDALA-PALACE* 


Varieties of mandala symbolism 


‘The Tibetan diagrams called mandala, usually in the form of square 
paintings, have aroused much interest in the West. These mandalas are 
especially depicted with an ornamented circular border which encloses a 
two-dimensional form of a four-sided palace. The present study is not 
meant to convey a thorough account of the rich symbolism involved, but to 
show what light can be cast on the subject by selected passages from 
authoritative works. For this purpose, the abbreviation PTT with volume 
‘number wil be used for citations from the Japanese photographic edition 
of the Peking Tibetan canon. The abbreviation Sags rim refers to Tsoñ- 
kha-pa's Sags rim chen mo in а separate Peking blockprint. The works of 
Ratnakarasinti (known to the Tibetans as Santi-pd) have been especially 
карм. 


Introducing the palace 
‘The palace demands a proper setting. For example, in Ratnakaragint's 
Mahdmayasdhana (Sédhonamélé, No. 239), we read: "One should con- 
template as below, a spot of earth made of diamond; across, a diamond. 
enclosure; above, a tent; in the middle, a dreadful burning ground" 
(edho vajramayim bhümim tiryag vajraprikiram upari vajrapañjaram 


+ Under the tile “Contributions on the Symbolism of the MandalacPalace;" the 
бн part of the present study was published in rae ater dec fa amr de 
Maree Lalu (Adrien Maisonneuve, Paris, 1971), Which may be consulted for the 
‘Tibetan and Sushi passages here ome, 


а 
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madhye ghorasmaSanam vibhêvya). The text continues: “In the midst of 
that, one sees a palace with a single courtyard and made entirely of jewels — 
i four corners, four gates, decorated with four arches, having four altars, 
And radiant with nets and so on, and with nymphs” (tanmadhye Katie 
girim ckaputam sarvaratnamayam palyet—caturatram citurdvitam. 
atustorasabhüiam / hêradyair apssrobhi ca bhdsvad vedicatua- 
E 

"Besides, the palace can be understood as the transformation of the body, 
in the context of which Sags rim (234a-6) cies the Explanatory Tantra of 
the Guhyasamäja, the Vajramala: "The body becomes a palace, the 
allowed basis of all the Buddhas” (ls ni gal yas What du уш | йв 
‘yas kn gyi ad dag пеп). When the body of the yogin has this trans- 
formation he is called the Diamond Being (Vajrasattva), as in this passage 
of the Sr Paramadyatatra (PTT, Vol. 5, p. 122): 


Surrounded by a diamond line, beautified with eight posts, 
decorated with four gates, arches, altars, banners and half-banners, 
and so on. How is Vajasattva understood as the principal meaning 
there? Because he has marks born of the sky, is supreme without 
beginning or end, the great self-existenoe (abhdvo of Vajrasattva 
is said to be the Glorious Supreme Primordial (ir! paramadya).2 


Explanation of the parts of the palace 
Undoubtedly, the Tanjur (commentaral portion of the Tibetan canon) 
‘contains many commentaries on the basic palace terminology. Invariably, 
such elements as the four gates are identifed with categories of the 
Buddhist path, thus indicating that Vajrasatva js the synthetic paragon of 
ай Buddhist accomplishments. The first solution comes from the Sarvara- 
‘esyandma-tantrardja (PTT, Vol. 5, p. 58-5, verses 117-123 in my counti 


107. Where the mangala js explained is the sublime mental mangala. 
‘The palace is knowledge (jîna), erection of an edifice of conscious- 
118. The four outer corners establish equality of measure. The 
mind of maitri, ete, is explained as the four lines. 

119. The recollection praxis of dharma is explained as the 


1. The Tibetan translation (Tohoku No, 1643, Derg Tanjur, Rey barel, Ya, 2007, 


дер 
Тый passage introduces some more ters ӨГ wich the equivalences are not la 

doubt: sea T. thig, S stamba, T. ka ba. S, vedl, T. 

Pied. 
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diamond line. The liberation from all views is explained as the 
knowledge line. 

120. The holy collection of morality is refered to as "ornament" 
(атат). The thoughts of independence, and so on, have realized 
the five hopes. 

121. The four liberations (vimokya) are the gates. The four right 
climintion-exertions (somyak-prahdna) are the arches and involve 
posts, 

122. The four stations of mindfulness (smriyupasthdna) are under- 
stood as the four courtyards. The four bases of magical power 
(rddipádo) are the four gate projections (niryaha).3 

123. The seven ancillaries of enlightenment (bodiyaiga) are the 
adornment with garlands and flower bundles. The eightfold Noble 
Path is explained as the eight posts 


Following are extracts from the commentary on the foregoing by Ratnà- 
aratánt his Srbsarvarahasya-nibandha-rahasya-pradiparndma (PTT, Vol. 
76, p. 121,23): 


"Sublime" (dam po) because itis comprised by the Sumbhoga-Klya. 
"Knowledge" means insight (praj)... The equality of the four 
sides in terms of external measurement, is the "four lines"; in 
realty, it is friendliness (maitri), ete. that is, friendliness, com- 
passion, sympathetic joy, and impartiality. Because they take the 
Sentient beings as object, the four boundless states (apramdna) of 
friendliness, ete. are called “boundless”. When they take as object 
‘the sentient beings involved with the realm of desire, they are called 
the "pure abodes” (brahma-vihdra) ... (In the first case, see 
verse 119) the line is the reality (attra); (n the second сазе) it is 
the knowledge (Пала)... Те five hopes are the faculties of 
faith, ete. 


Turning to the Guhyasamája-tantra cycle, there are two main commen- 
tarial traditions, that headed by BuddhajRanapûda and that headed by the 
tantric Nigirjuna. Here one finds an interesting, but overly brief, explana- 
Чоп im Buddhajfanapida's Conraiga-sdihanopóyika-samantabhadra- 
‘nina, PTT Vol. 65, p. 19, which has been overly expanded in Samantab- 
hadra’s Catureige sdhana-fkd-sranaijar-nima, PTT Vol. 65, p. 116, f 
The following summary will present the principal details of this position: 
Те officiant recites the formula Om Sünyardjňdnarajrasvabhāva dimako 
“ham. He then imagines in the triangular dharmodoya (T. chos hbywi) 


э. Here is the equivalence, S. nirynha, Т. sgo khyud. 
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а lotus adorned with a viévavajra. (These words point to the mangala- 
palace). From the wheel of BHRUM syllables arise Vairocana together 
With his consort. (These words point to the divine residents of the mangala). 
"The four corners show that there is no inequality of Buddbahood and Com- 
plete Buddhahood in comparison with Buddhahood and Incomplete 
Buddhahood, The four gates mean excellence by way of mindfulness 
(отті and faculty (indriya). The mindfulness is said to imply the four 
stations of mindfulness, the four right elimination-exerions, and the four 
bases of magical power; faculty means the set beginning with faith. 
Besides, the stations of mindfulness have thre levels by way of the thee 
insights, that consisting of learning, of pondering, and of cultivation. 
Preliminary to ай the rest is faith (sraddha), so that is the Eastern Gate. 
Siren, or four suns (у) ae the 
fulness 
generated by analysis of the doctrine (dharme-pravicaya) as well аз the 
four bases of magical power. The Northern Gate has one-pointed samādhi 
which implies the five faculties nde) and five powers (bala). The four 
arches are the four Dhyinas; and these are encircled by the four-part 
perimeter (nemi) of samädhis, the four called Sürampama, Gaganagaîja, 
ind Simha-vijtmbhita. This part is well-ornamented with objects 
‘of worship. Because the nine divisions of scripture are intended to please 
and attract the sentient beings, they are represented by the fluttering 
banners of eight different colors and tinkling bells, called the ninefold 
miscellany prakirpa). "Knowledge-mirror" is expanded as net (мга), half- 
net (ardha-háro), mirror, flower-garland, and so on—representing the 
seven ancillaries of enlightenment. The eight decorated posts stand for the 
purity of the eight liberations, The diamond line stands for turning the 
"Wheel of the doctrine by the diamond method, which is the method of 
incantation (mantra). The five'offerings (lowers, powdered incense, lamp, 
perfume, and food for the gods) represent the Dharmadhtu. Besides, the 
palace is to be studded with as many jewels as possible. 

Inthe case of Nagarjuna, thereis his Pindikra-sadhana, which fortunately 
has been edited by Louis de La Vallée Poussin in his edition of the Райса. 
krama (Gand, 1896). Verse 23 has the setting of the palace: "When one 
draws together the four mandalas, there is the mandala in a spot of diamond 
arth (vajrabhūbhäga). There one should contemplate a palace arisen from 
the syllable BHRUM :—" 


2426, With four comers, four gates, decorated with four arches, 
associated with four lines, adorned with eight posts, beautified with 
mets and half-nets, and with man-vajras and half-moons. Studded 


а Here we have S. nemi, T. mo Kyu 


а Fondation of йе Baise enr. 


(hacia) with vajraratnas [in all the joints of corners and) 
Joints of the gates and gate projections. [Has а line struck for the 
outer circle]. With flasks, posts, and the Mahdvajra: also birds on. 
the series of heads. Adorned with bell-banners; also with edmaras, 
and soon 


On this, Ratnàkareéánii has well commented in his Pipdlkrta-sádiano- 
pûyika-ırtti-ratnûralrnûma (PTT, Vol. 62, p. 74). He has employed the 
classifying terminology of “hinted meaning” (nepdrtha) and "evident 
meaning” (dri), which turns out to be here the distinction between the 
‘conceptualized and then externaly-represented mandala on the one hand, 
and the body mandala on the other. 


A. Hinted Meaning. The spread of the rampart perimeter about the four 
‘corners amounts to four айий, because it is the purity of “sameness 
knowledge” (samaté no). "Four gates" means accompanied with 
gites in each direction, because they are the purity of the four gates 
to liberation and the four stations of mindfulness. "Four arches" 
means the special structures over the four gates аз a lovely decora- 
tion, because they are the purity of the four Dhydnas. Likewise, 
“associated with four ines" means with the two Brahma lines or 
with the (four) basic lines, because they are the purity of the four 
pure abodes. "Adorned with eight posts” means with their positions 
in the directions of the eastern square (koşfhaka) of the cakravartin, 
ic. since they possess various jewels and are marked with vajras, 
mirrors, et, because they are the purity of the (eight) liberations 
of meditation. Likewise, “beautified” means that the net, which 
has a lord, and the half-net, which is without a lord, are beautified 
with талЁ тда and half-moons, because they are the purity of the 
seven ancillaries of enlightenment, “АП the joints of the corners" 
‘means joints of the four directions; likewise, the "gate projections” 
эге the outer pars and the “joints” are the inner paris. They are 
“studded with vajraratnas," Le. with vajras marked with ramas 
that slightly stand out and emanate light, because they are the 
intrinsic nature of the five knowledges. Likewise, flasks are placed 
‘on both sides of each gate, that is, eight golden flasks; among them, 


5. LaValle Poussin’ reading Lope алев has been corrected to kamen 
‘tu pak In the Sags rim, 8844.56, th romain deed with he “cepa 
USES (sc Туш утта. 

© Ths two Brahmi аса (Nor South and Eat West) cross cach other and so can be 
«punted as four segments Te Кае hnes ме the directionat ies constituting te sides 
‘ofthe square Se the diagram in Ferdinand D. Lessine, “The Fighten Worcs 
Grog бе Se" in te Striped РОБ 38 (ойлош D) 
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the Jaya and Mabgala are in the East; the Pratihãrya and Siddhi in 
‘the South; Vijaya and апі in the West; Siddha and Nirmita in the 
North—because they are the nature of the eight siddhis of £i ba, ele. 
‘The posts are eight, since there are two each at each gate; their 
adornment is as before. “Mahavajra” stands for the eleven ўша, 
because they are the purity of the Stages. "Birds on the series of 
heads” means that on the summits of the arches, there are two 
peacocks (идуйга) in the East, two swans (аиа) in the South, 


two cakravdtas in the West, two таптаа in the North, because 
‘they are the purification of passion (raga). Likewise, "tel banners" 
are banners along with bells which give out peals from the tops of 
the banners, and are possessed of nets of banners and bells. Again, 


ith camaras and so on" means cdmaras (ie. whisks made of yak 
i), flower garlands. “Adorned” means adorned with those 
(bell-banners, etc), which are the purity of the nine divisions of 
"he sacred scripture. (The foregoing:) Hinted Meaning (neydrtha). 


B. Evident Meaning. Among those, “Meru” is the body. “Eight 
peaks" are the eight orifices.” “Vitvacvajra" and “vsva-padma” 
are the two organs by division into male and female. The “palace” 
is the body itself. “Four corners" are the front, back, right, and 
left sides. "Four gates" are the mouth, the secret place (here: the 
heart), navel, and Brahmarandhra. The four arches are the two eyes 
and the two ears. The four lines are Rus bal ma (*KGrm), Zla ba 
та (*CandrikA), Lha sbyin ma (Devadatt), and Nor гуа ma.ià 
"The eight posts are the two shoulders, both the arms and the legs 
and the two thighs. The "net" is the basic veins; the "haltet" is 
the subsidiary fibres, totalling 72,000. The halfmoon is the 


7. The term sida may bea sip. I is equivalent to the rite of appeasing lawike): his 
{sth ist ofthe tres or four rites sed at dir occid poets or ssa) of ушл. 
Kinds. For the ist of eight sid d Mas grub ses Fumento he Ballo 
Tantras, t, by FD. Lesing and A. Wayman (The Hague, 1968), pp 201 

SE, The Stages are ofcourse tne ten Bodhisattva Stages and the Beda Stage, making 
soul of dete 

Э The ight orifices are presumably the usual nine minus the Brahmarandhra; cf- 
тюб мс pats commentary on the Six Lava of Niro p, the “УМ cher grum a 
ТТТ VoL I6: p 10, whee i is aught that in order to have a transit trough tbe 
robmanindiri Chere called the "Golden Cate" iti necessary to nib the rani 
Коала would eall them the “oozing уола troup the other eight ois 

10, Earlier in hs sume work by Калаа аав, PTT VOL 60,605, е had sso 
mentioned this tortoise lady (Etrm) as a vel (лай) and in ie hon te moon lady 
(Got. Presumably the four айка are equivalent to tbe four goddesses of the heart, 
Tavria, Кат, Geh, and Capiki, who are placed in the four directions according 
{0th dictsson in Sags rim, 6354, where a AAD goddess Maruti aed inthe 
"dde: In this theory of he hear having he initial trctte which spreads to the odber 
ага at the body, бе four goddesses of ihe heart, representing te our ensor ole, 
Sern to well eorespood t he fist four es of he mandala 
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bodhicitta, which is the part of means (updya) incorporating the 
part of insight (гејд). The raja is the vajra of the secret place. 
Ratna в йз peak. "Corner part” is the left nostril; "joint of the gate 
projection" is the right nostril. Their “ajra” is perception 
(ina). Jewel is the substance oozing therefrom, and which 
possesses it. Flask is the belly. Рон is the back. Mahivaja is the 
six elements. Birds are the ten winds, because they move about. 
Bell is the tongue, because it makes sounds. Banner is the central 
channel. Câmara is the hair of head. The flower garlands included 
in "and so on" are the intestines. "Deer" are the eight perceptions. 
(The foregoing:) Evident Meaning (nri). 


Then thereis a passage in Vajravarman'scommentary, the "Sundarülam- 
kara”, on the tantra Sarsadurgatiparidiana, PTT Vol. 76, p. 133, which 
is worthwhile presenting to show a somewhat unorthodox way of inter- 
preting the same parts of the palace, and in particular to introduce the 
obscure Tibetan term pha-khu (= pha-gu): "The four boundless states of 
friendliness, etc., are the four gates. The four samidhis are the four arches. 
‘The eight liberations are the eight posts. The four noble Truths are the 
four sides (logs). The four Dhylnas are the jewelled pha-kiu.!! Finally, 
the nine samäpartis are the nets and half-nets 

"Those commentaries on the parts of the palace, attributing to them the 
categories of Buddhist ascension, agree rather consistently on the basic 
parts to be so treated symbolically. In addition, the books go into further 
technicalities of construction, which are elaborately developed in the 
‘Stags rim, chapter on Preparatory Rite (sta gon gi cho ga), subsection 
“Explaining the meaning of the lines which аге struck" (brab pahi thig 
nans kyi don Май pabo). Besides, this subsection has valuable information 
for our present discussion. In particular, mandala paintings show two 
ircular strips, the outer ring and the inner enclosure of the lotus. Already 
же have noticed in the setting of the palace that there is a diamond en- 
closure. Shags rim (17863) cites Klubi Blo (*Nagabuddhi), “The arch 
(torana) has a pinnacle of diamond; beyond that is the outer wall which has 
the good light of a diamond garland”. With reference to the inner en- 
closure, Siags rim (1758-2) cites the same author, "Outside the inner 
circle, one should draw the four lines completely equal”. The following 
passage of Siags rim (17842, Т) insists that the expression “diamond 
enclosure” Qaraprdkdra) means both the outer wall of the world and the 
Dharmodaya (fecund source of all the natures of the world). They are, 
зо to say, the outer and inner boundaries of the world. Accordingly, the 


2L The Sham (1) she pg flo: “The ph" es upon 
ме finire up to the summit ofthe gate side, s the structure ran" pha Ban rl 
жы steh тм spo logs kyi oe mobi bar du rig ра Ha ой ba bein You do 2. 
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four equal lines according to the Sags rim are really boundless, just as 
жаз set forth above from the Sarvarahasya-ndma-tantrardja: 


The equal measure of the “fire mountain” (S. agniparvata, T. me ri) 
in ай directions has the meaning of equal measure of emitting rays, 
‘but it is not the case that the four small parts (segments) do not 
continue further. Hence, (he) says that one does not prepare the 
painting of powdered colors as its ceiling: it continues on without 
measure. Та all the directional angles, the fire heap keeps on: 
within that, the diamond enclosure has the nature of the outer wall 
of the world (mahäcakravála) which is thick and compact. Further- 
more, this ddeya [presumably Kluhi Blo] maintains that the mean- 
ing ofits contemplation goes from the wind-mangala below to the 
‘Akanistha above, so it is necessary to understand likewise the 
"strips" (snam bu) of the diamond spot. The sort of vajra may be 
either fvepronged, three-pronged, or a vilva-vajra (crossed 
thunderbolt); and if painted, is to be made accordingly. Our school 
holds that the circular line which encloses the vajra and the padma 
symbolizes the Dharmodaya; and if there is contemplation of the 
Dharmodaya, it is (done) that way. 


According to that position of Tsot-kha-pa, although the texts frequently 
describe the dharmodaya as a triangle, one should contemplate it as an 
inner circle in the ease of conceiving the mangala. 

The Triangular Dharmodays 

The Dharmodaya as a triangle is apparently shown in а mangala in my 
possession only in photographic form (original presumably in Stockholm, 
the Hedin collection). Unfortunately, it is not sufficiently clear for further 
reproduction. 

Here, what 1 take to be the Dharmodaya triangle is within the inner 
ice which is surrounded by four petals, suggesting the mangala of the 
heart, described later in my essay on the Inner Zodiac. Previously it was 
noted that in the Caturaiga-sddhana the oficiant imagines а lotus adorned 
with a stfanojra (a crossed thunderbolt) in the triangular Dharmodaya 
(=dharmadhátu as source of natures). Presumably that is also what 
Sridhara refers to in his Krysayamdri-sddhana-ndma (PIT. Vol. 85, 
р. 298-5), verse 18: 


(From which) rightly arises the auspicious member— 
а white triangular Dharmoday 

located above like the sky, 
With а visva-padma-vajea in the middle. 


УСЫ a 


Jn the present case the “diamond thread" which surrounds the inner circle 
js strung with skulls; and within the triangle, instead of the vidvarjra— 
wbich is a stiff structure—there is what seems to be a free representation 
ofthe svastika in its meaning (as Buddhaguhya will be cited below) of the 
union of means and insight, or of the male and female, symbolized by the 
зата and the padma. This becomes clear when the small, diffuse, triangular 
area of the photograph is viewed under a microscope. The figure within 
the triangle seems to consist of two scarves crossing each at their mid- 
points where they are tied together, which the artist has embellished in 
‘wave fashion. On the facing page is a drawing of the central area only of 
this particular mandala. 


‘The figure within the drawing is such that it can be turned in any 
direction. In any case, the triangle, while drawn pointing downwards, 
need not be so construed because it is part of a two-dimensional representa- 
tion of the three-dimensional palace. In the Gubyasandjaranra tradition, 
as in Tsof-kha-pe's annotation commentary on the Prodpoddyotana 
(PTT, Vol. 158, р. 13-3), there is а triangle called the “E-trangle™ (after 
the shape of the letter “e” in an Indian alphabet) meaning the lotus of the 
vidyd, and also meaning the three liberations (the voidness, wishless, and 
signless). 


Il. Symbolism of mandala ritual 


Mikhas grub rje's Fundamentals of the Buddhist Tantras!? contains a fund 
of basio data, but scattered here and there for our present purposes. Let us 
recall the line cited from the Sarvarahasyaxndmastantrardja, "Where the 
mandala is explained is the sublime mental mandala," on which Ratni- 
arséinti comments: ‘sublime’ because it is comprised by the Sambhoga- 
kiya". This indicates that the mandala can be understood to represent the 
palace of the Akanistha heaven, where according to Маһдуйпа tradition 
бау, the Latkavardra-sitra), Gautama was initiated as a Complete Buddha. 
With the body called Samibhoga-kiya. This Akanistha heaven is considered 
tobe at the top of the world at the limit of the "pure abodes” of the “Realm 
of Form" (ripa-didtu). Mkhas grub rje's work contains the tradition that 
this Sambhoga-kiya teaches only Bodhisattvas of the Tenth Stage. The 
implication is that the mandala constitutes the re-establishment of the 
heavenly arrangement. It amounts to saying that mythologially the 
advanced Bodhisattvas ascend to the Akanistha heaven to receive the 
instruction of the Sambhoga-ktya, and that in practice they construct a 


12. Op. cit, note 7, above. 
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mandala. Mkhas grub rje's work clarifies that the mandala must be more 
than constructed: it must be realized. The mandala is constructed in the 
order of steps generally employed in the Tibetan hieratic paintings. First, 
there is a sketch according to the rules. In the Tantra, this is called the 
Karmo-ine, which is white. Then, areas are given appropriate colors, In the 
Tantra, this is called the Rn line, with lines of five colors representing 
the five Buddhas; and Mkhas grub re explains that five sets of threads of 
five colors, making а total of twenty five, are twisted together, to con- 
stitute the jAdnalne. Lastly, the details are put in. In the Tanta, this is 
the last stage of mandala-construction, the erection of an edifice. 

Besides, that author Vajravarman (op. cit, р. 133, fol. 5) says, “There 
are two fruitional mandalas, with the method of the Dharmakiya and 
With the method of the Sambhogaklya". He goes on to illustrate the 
“method of the Dharmakaya’ as the five Knowledges which are the nature 
of the five Buddhas, starting with the Dharmadhatujfdna which is the 
basis of all supramundane knowledge and which has the nature of 
Vairocana. If one follows the terminology in the tradition of the 
Mahävairocana-tantra which leads up to the two mandalas of the Japanese 
Shingon school, the method of the Dharmakiya might be a mandala 
representing the Diamond Realm (rajradhdtu) and the method of the 
Sembhogakiya might be а mandala representing the Nature Realm 
(iarmadhati), The mandala of the Diamond Realm is inexpressible, and 
that of the Nature Realm is expressible. 13 


The rtletod-image mangata 
"The following materials are based on six verses in a Tantra of the Yoga 
lass referred to briefly as the Sarvadurgatt-pardodhana (Purification of all 
vil destiny). While there are several extensive commentaries on this 
“Tantra preserved in Tibetan translation, I shall translate here only the one 
by Buddhaguhya in his work of reconstructed title, Durgatardedhandrtha- 
зуайла-пш. Fist the six verses (loka) of the Tantra (PTT. Vol. 5, 
р. 844) translated from the Tibetan: 


1. One should start by blessing the place with a rite of whatever 
be the sort, ie. vihára, upavana, tipa, devakula, ётёт, ete. 
2.3, One should draw the outer mandala in that place which has 
been blessed, to wit, possessed of four corners, four gates, 
four arches; adorned with four staircases and garland, lions, 
bulls; adorned with silk, tassels, pendant necklaces, garland, 

bells, yak tails. 

їз. Ia, po 2065. 

14 The fl e oie Tantra as entered in the catalogs of the Tibetan canon is: 
iparitodhanartgjortjasya athigtsyt arate samyaksambuddhasya Kalpa. 
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4. One should adorn it with the seals (mude) of diamond, jewel, 
lotus, svastika. It should posses eight lines, and be adorned 
with outer gate projections. 

5A. One should dress it in nine parts and render the gates and 
gate projection into three parts, 

SB. The casting of thread with diamond line is the casting of 
thread of the center mangala. 

6. Like the wheel of the law, it has sixteen spokes along with a 
тазе. It is possessed of a triple series, and the spokes are to be 
doubled. 


Next I translate Buddhaguhya's commentary on these verses in the 
section which he calls “the concise meaning of the mandala” (PTT, Vol. 76, 
р. 22-1 to 23-1). Because of certain illegible spots in the photographic 
dition I also consulted the Narthang Tanjur edition. I shall use superscript 
letters, starting with "a" to indicate the paragraphs of my annotation which 
follows the translation. 


Now I shall teach about the reflected image of the conceptual basie 
mandala. Why зо? Because this is said to be the external mandala, As to 
its being external, the method of constructing the reflected image mangala 
of powdered colors appears in the sensory domain of the five sense organs. 
"The "manda? is the inner palace; and the "Ja" is the wheel possessed of 
spokes, and possessed of strips, gates, and corners? The meaning expressed 
below has the pure tones from the mouth (of my guru). 

1. The нака and the upavana. It is said that the vhdra (temple) kind is 
made within the confines of a monastery. The upavana (grove) kind occurs 
variously on a spot of ground that is smooth. 

The stipa, devakula, drama. The stipa kind occurs where there are relies 
of the body. The devakula (chapel) is а residence for mundane gods. The 
aria (garden) is drawn in a place where many persons congregate. 

With a rite of whatever be the sort. "Of whatever be the sort” indicates of 
Whatever sort of place, of whatever sort of implements, and of whatever 
sort of incantation expert, incantation assistant, and patron. The “rite 

Ives the place, rite of investigating, (permission) of a visible king, or of 
an invisible deity, and so forth. In this case there is the sequence: (1) the 
‘spot where it will be done; and the search for a good spot; (2) begging 
permission to do the stipulated activities according to the rules; (3) using 
incantation (mantra), gesture (nud), and deep concentration (samádhi) 
to bless it into the mind of enlightenment which is the nature of the five 
knowledges; (4) examining the self-existence and characteristic of earth; 
(© contemplating according to the rite; (6) beseeching to know according 
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до the rite, doing the ritual methodically, and not wavering in samadhi? 
Why so? 

One should bless the place. There are four kinds of blessing: (1) blessing 
the place into the true mature of knowledge; (2) blessing the place of the 
dicrma-mandala arisen from the samddhi-mind; (3) blessing the place of 
conceptual names into the dharmadháru; (4) blessing the mandala of 
powdered colors as a place of material marks, into a dwelling place for the 
Buddha. 

2-3. In tat place which has been blessed. In the manner that a thousand 
ounces of silver are changed into gold by using gold paint, it is said that 
опе blesses the deflement into purity by using the paint of samddhi- 
knowledge. 

One should draw the outer mandala. Cognition manifests. One must 
visualize the samddhimandela. The outer mandala is а reflected image of 
"at and since that js the required basis, one speaks of an "outer mandala” 
And in order to symbolize that, there is the expression “outer mangala". 

"Possessed of four corners and four gates. It exhibits the four corners as 
symbols of having the four knowledges; and exhibits the four gates as 
Symbols of having the four kinds of marvellous action (phrin las)“ 

"Possessed of four arches; adorned with four staircases and garland. The 
“arches,” the terrace steps of the mandalasstand, are made of terrace steps 
in the gateways, The “staircases” are made of small stairs from the arches. 
"The “garland” consists of the staircases and arches, and is beautified by 
ight intervals (or segments) which appear along with the garland. Besides, 
it is ornamented by possession of the "arches" consisting of the four 
boundless states, with the "staircase" consisting of the four means of 
conversion, and with the “garland” consisting of infinite compassion; and 
it also exhibits the eight lierations * 

“Adorned wit lions and bulls. There are "lions" since the one with great 
compassion of means is not fightened of somsira. There are “bulls” in 
the sense of infinite marks of right powers. 

“Adorned with silk, tassels, pendant necklaces, garland, bells, and yak tails 
‘They are on the left and right of the gates. “Silk,” or pañcaräga (five 
colored). has the meaning of five kinds of knowledge. “Tassels,” or 
дра (three-colored), are the pure nature of body, speech, and mind. 
"Pendant necklace” is a hanging necklace of pears, standing for the 
Bodhisattv' joy. “Garland” is a pearl garland surrounding the circul 
necklace; this means the set of requirements for samidhi. “Bells” are 
‘combined with the necklaces; because they are the purity of speech, they 
‘cause the teaching of Dharma to the living beings; and made of pearl, 
they circle the border of the mangala. “Yak tails," Himalayan, extend out; 
free from fault, they stand for no shifting in the mind of enlightenment." 

Ч. One should adorn it with the seals (пийка) of diamond, Jewel, lotus, 
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and svastika. The "diamond" means а round fence of diamond, ie. an 
‘unconstructed fence like diamond consisting of wisdom-knowledge 
(idya.jtdna). With a garland of “jewels” there is the inner circle of the 
palace; it arises through all sorts of other merits. "Lotus" is the special 
thing with the various seats for goddesses; it means the aim of living beings 
with the great compassion of skill in the means while being unattached, 
"The “svastika” is an angular cross of vos, ike the moon. It is a symbol 
of the union of means (updya) and insight (prea). “Adorn it" means 
Grmamentation to beautify the reflected image, and ornamentation to 
clarify the apperception of inner symbols. 

It should possess eight lines and be adorned with outer gate projections. 
"The "ines; Le. threads, mean contemplation in the manner of the mind of 
enlightenment. Having "eight" means it is decorated with four directional 
threads and four inner threads, making eight. Possessing the eight kinds 
means that the person with the eight good-luck symbols on his body, has 
the symbols of completion. “Outer gate projections" are the gate-bends 
{ogo klug pa), standing for the means of entering by samadhi compre- 
hension. “Adorned” with those kinds, means three levels (sum rin) in the 
sates, exhibited by twelve gates. This means that in order to tum the 
Sentient beings of the three realms away from the twelve members of 
dependent origination, there isthe Buddha in the method of the twelve acts. 
Adorning the strips (snam bu) with a quadruple series (bin) is symbol 
‘of purifying the four kinds of birthplace by means of the four knowledges. 
That is the meaning of adorning it 

ЗА. One should dress it in nine parts and render the gates and gate 
projections in three parts. This means that because one purifies with 
Compassion the three realms and the nine stages, one explains the single 
face of the mandala as having hine (parts). “One should render the gates 
and gate projections” means that one should render the gates and gale 
projections by the union of calming (the mind) and discerning (the truth); 
"and because that perfects body, speech, and mind, one explains that there 
are three parts 

"That finishes the teaching of Indra differentiation Now to teach the 
meaning of the inner. Why зо? 

SB. The casting of thread with diamond Ine is the casting of thread of the 
center mandala. "Diamond" is taken as the family (rigs), because it is 
blessed into mind of enlightenment. The "lie" is taken as the thread which 
is the means of showing this and that. The "center" is taken as a round 
palace which is the symbol standing for the dharmadhdis. The "thread" is 
the diamond thread of wisdom (vidya) and is to be taken аз the great bliss 
(mahdsukha) of the mind of enlightenment. From that "thread with the 
magical performance (pratihdrya) of blessing, emanate the rays of 
knowledge (апа) which exhort the illustrious hearts of the noble ones 


E Foundations of the Buddhist Tara 


аһа bless by performing the aim of sentient beings. Casting the “son 
thread”, Le, the thread that is blessed and is emanating the light of 
knowledge, means casting the sky thread (gnam thig) and the earth thread 
(a thig). By so casting the pure brahma thread, it is blessed into purity or 
майта! 

6. Like the wheel of the law. Here “wheel” means that when it has a 
nave and spokes there is capability as a wheel. Like that example, when 
‘one has a Teacher, retinue, place, ete., because he teaches the law, there is 
the wheel (set into motion). The one with а wheel is like an offering. 
Because right knowledge cuts off the deflement kind of suffering, it is said 
to be the wheel of the law; it is the understanding that perceives the 
‘meaning after cutting down the nets of intellect, "Net" is a term that takes 
as one the sixteen constructed with having spokes, and is a symbol showi 
that. The dharmadhatw is primordially pure (ye nas тат par dag pa); the 
nave В a symbol showing that. The spokes are a symbol of the perfection 
of compassion with skill in the means; and dharma is the realm exhibited 
at the nave. The wheel is exhibited as marvellous action (phrin las), and 
the spokes are exhibited as the nature of compassion. The “net” as a 
symbol of showing, is taken as the reflected image which shows the world 
In order to take it that way, the garland of jewels which shows knowledge 
surrounds the circle; and through the arising of desire there is the 
Sambhogakiya. One posits the example of the horse-mandala What is the 
reason for that? 

Tt has sixteen spokes along with a nave, The “nave”, which is the circular 
palace of the center, is the Dharmakiya. "Along with” means that the 
‘garland of jewels surrounds the circle and through the arising of desire 
there is the Sambhogakiya. The “spokes”, i.e. the wheel, exhibit the nature. 
of the sixteen заа who are the perfection of compassion, and are the 
Nirmipakiya.* Why зо? 

It is possessed of а triple series. The “series” is exhibited as three 
entrances within from without, and three exis from within. The exits 
from within are exhibited аз the nave, the garland of jewels, and the spokes. 
Among them, the nave represents the symbol of AlLkenning (kum rig) 
Vairocana, the Dharmakāya, “Series” is a term for arising of the special 
(апета). The garland of jewels represents the Buddhas of the four 
families as well аз the Mother of the family, ie. the Sambhogakiya in 
great bliss, The spokes of the triple series are the Nirmánakiya, Le. they 
represent the Nirmánakiya as the nature of the supramundane retinue of 
sixteen зайтаз, ete. Afer the diamond fence, the created circle (nismita- 
сайга) should be understood as mundane and supramundane. The triple 
series of entrances from without represent the three levels (sum rim) in the 
gale, There is the term “entrance from without” because one arouses the 
mind in the Great Vehicle in the series of performing the aim of living 
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beings by way of the body and speech of the Tathágata; and by installi 
the living beings that way among the Bodhisattvas! Now to teach the aim 
of the wheel: 

The spokes are to be doubled. This means that the spokes are doubled at 
е nave of the wheel, but the pairing does not include the garland of 
jewels of the center. Moreover, it is because the garland of jewels and the 
aforementioned doubling take rise from the nave, that the spokes are to be 
doubled. It is said that there is doubling for the sake of performing the aim 
of living beings by way of the means and insight. 

The concise meaning of the mandala is finished. 


Subsequently (p. 27-1) Buddhaguhya has an explanation of mandale 
ornaments: "(The text) mentions "canopy" because this is the gura of the 
thee realms; "banner" because victorious over the Māras; “adornment” 
(пазара). marvellous action of compassion; “umbrella"—mind of 
enlightenment; "yaletail (hisk)"—marvellous action; “tassels”—com- 
passion; "food"-—benefi and morality of body; sixteen golden flasks 
Which show the seal (mudra) of the dharmadldtu; five flasks that are filed 
with the water of the five families the knowledges of the five families; 
lamp" insight; “strewn food offering" (bal—compasson; "food and 
drink" —food for the gods, diverse foods having the hundred flavors, 
offering water having the eight aspects, and so on.” 


Here are my comments on the above 

ч. Buddhaguhya here defines the word mandala in terms of the con- 
tained, manda, and the container or holder, la. For more information, 
see Michas grub rjes, especially pp. 270-71. Guiseppe Tucci, The Theory 
land Practice of the Mandala is recommended for a general treatment and 
mainly for the theory of "residents" of the mandala (in contrast to the 
‘mandala of "residence"). Two French scholars have studied the mangala 
as portrayed in the Maijurimalakalpa; first Marcelle Lalo, Iconographie 
ides étoffes peintes (1930), and more recently, Ariane Macdonald, Le 
Mangala du Mañjuirimlakalpa (1962). For individual mandalas, the most 
remarkable contribution is now A New Tibeto-Mongol Pantheon, Paris 
15, published by Prof. Dr. Raghu Virat and Prof. Dr. Lokesh Chandra 
(international Academy of Indian Culture, 1967), the individual parts 
Containing an enormous number of mangala representations with deity 
Tits. 

Ъ. The different parts of the rite are written up more extensively in 
Mkhas grub ries, pp. 279, i. 

c. When the knowledges are given аз four, there is the correspondence 
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system of the Yoga Tantra (cf. Mkhas grub јез, pp. 232-33); and so the 
knowledges are the Micror-like, Equality, Discriminative, and Procedure 
of Duty, with respective Bodhisattva activity of Mind of Enlightenment, 
Perfection of Giving, Perfection of Insight, and Perfection of Striving. 

d. The four boundless states were already set forth in the section on 
parts of the palace. The four means of conversion are (1) Giving, equal to 
the Perfection of Giving, (2) Fine, pleasant speech, (3) Acts in accordance, 
(4) Oneself serving as an example. The "eight liberation" were stated 
sare to represent the eight posts; for the ancient Buddhist theory of the 
fight, see, for example, Paravahera Vajirañāpa Mahithera, Buddhist 
Meditation in Theory and Practice, pp. 484-86; and the annotated version 
in Étienne Lamotte, Le traité de la grande vertue de sagesse, Tome Ш. 
(1970) pp. 1291-99. 

e, When five knowledges are mentioned, then the Dharmadhitu- 
knowledge is added to the other four. The set of requirements (T. tshogs) 
is variously stated in the books, but they more or less amount to the set 
stated by Азада (f. A. Wayman, Analysis of the Srdvakabhini, p. 60): 
personal succes, succes of others, virtuous craving for the doctrine, going 
Forth (1o the religious life), restraint of morality, restraint of senses, knowing 
the amount in food, practice of staying awake in the former and latter parts 
of night, conduct with awareness, seclusion, elimination of hindrances, and 
right dwelling in sama 

T. For the eight good-luck symbols, see the next section of this chapter. 
The twelve members of dependent origination are in English uransation. 
(1) nescience, (2) motivations, (3) perception, (4) name-and-form, (5) six 
sense bases, (6) sense contact, (7) feelings, (8) craving, (9) indulgence, 
(10) gestation, (11) birth, (12) old age and death. The twelve acts of the 
Buddha are (Mkhas grub пе, p. 25): (1) the descent from Tusita, (2) 
entrance into the womb, (3) rebirth, (4) skill in worldly arts, (5) enjoyment 
of the harem women, (6) departure from home, (T) arduous discipline, 
(8) passage to the terrace of enlightenment, (9) defeat of the Мага host, 
(10) complete enlightenment, (11) (turning) the wheel of the law, (12) 
departure into Nirvāna. The strips (pafa) are shown surrounding the inner 
palace square їп the drawing of the Dharmodaya. For the four kinds of 
birthplace, see my essay, “Buddhist Genesis and the Tantric Tradition” 
(note 1); but how the four knowledges can purify them certainly needs 
further explanation. 

1. The term “nine stages” is somewhat obscure (the same expression 
occurs in the Narthang edition of this text). However, ав it is coupled with 
the “thre realms” the meaning should be the nine атаран (equilibrium 
attainments), for which see Buddhist Meditation in Theory and Practice, 
pp. 454-68. The nine samdpattis are the four dlydna stages of the realm of | 
form (ripa-dhito) the four stages of the formless (aripya-s), and the stage 
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called “cessation of ideas and feelings" (in РЫ: айййдэейе-лойМ). 
Union of calming and discerning is im Sanskrit, балада рајона. 
yuganaddha. 

h The use of the word “Indra” here requires explanation. Vajra- 
varmans commentary onthe same Sarvadigerparidhana (PTT. Vol. 1, 
9.1212) mentions that there are two kinds of ndr, the one of the hundred 
rings (шайлаш) and the one of thousand eyes. Here the one of the 
hundred offerings is in point, because Buddhaguhya in his commentary 
p.53) says that Indra is the “уоп dag" Ganskrt,pojamdna, ie. patron 
Gf the acie. However, the term Mabendra (belonging to Great Indra) 
is used în the Buddhist Tantras to mean “earth. 2 So far there has been a 
diferentition of the sanctified spot of earth, so this must be the main use 
here of the word “Indra”. 

1. Blessing (аала) is one of the four kinds of pria according 
то Milas grub ез, р. 26 (toe) the other three being Initiation, 
Marvellous Action, and Deep Concentration. For the knowledge tread 
and ларок, see Miia grub rjc s, pp. 28487. While Mkhas ube 
docs not use the terminology “sky thread” and “earth thread”, his 
explanation is immediately applicable. The meaning of course is that the 
Vnovledge thread is really in the sky; and so the thread on earth must be 
imaginatively lied to the sky and imbued with the knowledge which is 
there, then brought down to earth as the "knowledge line", which 
accordingly is а "ton thread,” blessed with knowledge. 

^. Concerning the wheel of the law, in non-tantric Buddhism one may 
take Vasubandhu's Arya-dkjayamatnideirka (Derg Tanjur, To. 
3994, 6a-4, Т: "Ча the manner of a whee” means there В a wheel by 
reason of a nave, spokes, and rim; so also from among the Tathigata’s 
Eightfold Noble Path, right speech, right bodily action, and right livelihood 
ме understood as the aggregate of morality, like the nave. The four, right 
understanding, right conception, right mindfulness, and right effort are 
Understood as the aggregate of insight, ike the spokes. Right samddhi 
(ie. the aggregate of samādhi) is the pacification of all prapañca 
(expansion of sense attachment), hence Jike the rim.” Notice that 
Buddhaguhya's number sixteen in a multiple of four, and can be taken as 


15. This is clear enough in the Pañeakrama (ed by de LaValle Posi), Yajrijipak- 
rama, verses 192% whieh set forth the Buddha elements seaming Torth om oe or 
‘het ast frorn hel bases a various clement ab, here called “mugala” Gore. 
Verse 19 speaks ote Autant mangala, Le. the vore o йге (eh) wbich 8 red 
And departs rom the right mostri. Veni 20 ues the expression pr manila for the 
Sorter of wind vbi В peni yellow and departs orn the et nar Verse 21 has 
Be term Лентада for te carth vort which goes forth ina golden ray fom. 
Ban көнли, inl verse 22 es the trm за eae о Varupa”) for the waler 
orter which the wite ray db Кай through both aos, Here ona (elated 
to, belonging to, for Great Indra) а авале of ihe ari 
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опе in the sense of a net. But when Buddhaguhya explains the spokes as 
the nature of compassion, it does not agree with Vasubandhu's under- 
Standing of them as the aggregate of insight. A further divergence is when 
Buddhaguhya takes the nave to stand for the dharma realm, while Vasu- 
bandhu puts here the aggregate of morality, and evidently counts the 
entire wheel as representing the dharma. And when Buddhaguhya takes the 
circle (hence the rim) as the knowledge garland, the disagreement is 
complete. That sill does not clarify the “horse-mandala (same reading in 
the Narthang Tanjur). But the previous use of the word "Indra" suggests 
that "horse" refers metaphorically to the "horse sacrifice” (afra-medha), 
since in this sacrifice as portrayed at the opening of the Brhadäragyaka 
Upenisad, the horse parts sum up the world, and the mandala is also the 
world, 

©. The sixteen atas are certainly the set of sixteen Bodhisattvas which 
‘Budahaguhya lists in his commentary, p. 24,3 and where he calls them 
the “Bodhisattvas of the Bhadrakalpa (fortunate eon)". His list is not quite 
the same аз in any of the mandalas of the Nispannayegdvait, but the 
doses lists are in the Maijuvgramaydala and Durgatiparilodhana- 
‘mandala, wherein the Sanskrit names are established. Here is Buddha- 
puhya's listing together with directional meaning: 


East (who do not swerve from the true nature of mind): 
‘Maitreya, Mañjuśri, Gandhahasti, Јабпакец. 
South (who have purity of view and practice): 
Bhadrapila, Amoghadarsi, AkASagarbha, Akgayamati, 
West (who have a host of merits): 
Pratibhinakito, Mahisthàmapripts, Sarvāpāyañjaha, 
Sarvaokatamonirghitamati. 
North (who have eliminated the two obscurations—of defilement 
and knowable): 
Jüliniprabha, Candraprabha, Amytaprabha, Samantabhadra. 


The most notable omission is that of Avalokitesvara, but he might be 
present with the name "Amoghadari (whose vision does not fail), 
Especially since the Dharmadhdtu-Vûgtirara-mandala of the Nigpanna- 
ograli in its list of sixteen Bodhisattvas includes Avalokitesvara and 
omits the name Amoghadarsi Some years ago, when I was reading the list 
in the Dharmadhdtwmandala, the Mongolian lama Dilowa Gegen 
Hutukhtu told me that those sixteen belong to the Tenth Stage (and зо 
according to Mkhas grub rje's are їп the retinue of the Sambhogakäya). 
“This then is what Buddhaguhya means in his next paragraph by "supra- 
mundane retinue", 

1. The three exits from wit 


jin are: (1) the nave—Vairocana as Dharma- 
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kîya; (2) the garland of jewels, which is the rim—the Buddhas in 
‘Sambhogakiya form; (3) the sixteen spokes- te satras as Nirmánakdya. 
‘The word "deenika" may refer to the special group of eighteen attributes 
peculiar to a Buddha, called the unshared natures (dveni-diarna); the 
most elaborate exposition of the eighteen is now in Lamotte (ор. cit), 
Chap. XLI (pp. 1625-1703). The three entrances from without are the 
special Kind of body, speech, and mind. The "diamond fence" was 
previously stated to be the round, unconstructed fence consisting of 
‘wisdom-knowledge. Earlier in Tsof-kha-pa’s passage it is called the "re 
mountain" and the outer wall of the word. In fact, it is the hallowed 
circle, blessed into diamond, and the demonic elements are all outside: 
they cannot cross the “fire mountain" 


The Mt. меги Mangala 


Previously RatnikaraSinti's exposition of the body-mandala mentioned 
that Meru represents the body. Then Buddhagubya’s description of the 
mandala-rite spoke of a person having the eight good-luck symbols on his 
body. The meaning of these remarks relates to the temple banner of Mt 
Meru, but we must start with the mandala of Mt. Meru, here reproduend.18 
Meru is in the center of the four continent system of the realm of desire 
(kämadhān). 

In a small Tibetan text? I noticed a description which goes with this 
mandala and therefore also helps explain the temple banner (below). In my 
translation of the passage I shall restore in part the well-attested Sanskrit 
ат along with numbers that agree with those on the Mt. Meru 
Mangala, 


(The Mapgala:) OM VAIRABHUMI AH НОМ (“Om. The diamond 
spot of earth. Ab Ham"). (There appears) the golden spot of earth which 
belongs to Great Indra (mdlendra). OM VAJRAREKHE AH HUM 
(Om. The diamond sketch. Ah Ham”), (There appear): 


16, The Meru mandala with names in Tibetan and Chinese was produced by the 
Peking Budi Institute among the years when the late Profesor FD, Lesing was 
"hers and probably in the te 130% when he participated in the Hedin expen, 
Professor Leasing prepare a Sumeru diagram scoring бее Yun Kang, Pp. 105- 
TOS) an һа farther omar are elt (оразу 

The Bat che lm gy ripe dor eid rl gy hr ар ‘den syi 
тра oer Ме Hog chos kal bot marin rem Sr уа Фа, veh vas Pushed ina 
‘ok of minor ‘etn works with Western format My сору, wk has o ety of 
ше ог place o pation, vs purchased at the Tibetan pres in Doar, H.P. 
odi in Spring 070. 

T8. These nama are given by Professor Lessing (note 16, above) and probably siem 
юп the Mahdryafpari, chapter on the four continents, ipea Nos 047-3099 im. 
"be Sakaki eision, which 1 have led 
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1. Su-Meru, the King of Mountains, in the center, surrounded on the 
outside by the Cakravilaof iron mountains; 

2, Pörvavideha (Videha of the East), 

3. Jambudvipa in the South, 

4. Aparagodiniya (Godaniya of the West), 

5, Uttarakura (Kuru of the North), 

6 Deha, 

т. Videha, Namesofeontinents and 

$: Camara esser continents 

9. Aparacimara (the Other Cámara), 

10. бин, 

11. Uttaramantrina, 

12. Kurava 

13, Kaurava, 

14. the Mountain of Gems, 

15, the Wish-granting Tres, 

16. the Cow of Plenty, 

17. the Harvest Without Ploughing, 

18. the jewel of the wheel, 

19. the jewel of the gem, 

20, the jewel of the woman, 

21. the jewel of the minister, 

22, the jewel of the elephant, 

23. the jewel of the excellent horse, 

24, the jewel of he general, 

25. the flask of great treasure, 

26. the play lady, 

27. the garland lady, 

28. the song lady, 

29. the dance lady, 

30. the flower lady, 

31. the incense lady, 

32. the lamp lady, 

33. the perfume lady, 

34. Sun, 

35. Moon, 

36. the Precious Umbrella, 

37. the Banner Victorious over the Quarters. 

In that list the eight ladies (Nos. 26 through 33) are goddesses frequently 

depicted in Tibetan banners as holding the individual offering indicated by 

their names (play, garland, song, dance, flower, incense, amp, perfume) 19 


19. See Lesing, Yer Ho-Kin, p 135- 


Pare 9. Mt Meru Temple Banner. 
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тт 11, Мба of the four continents and Mt, Meru, Enacted by the candidates 
daring petiton for the Kalacakra nition 


The Mt. Meru Temple Banner 


АП that data is immediately applicable to the Tibetan temple banner 
reproduced here and combines with Mkhas grub rjé's (р. 175). The first 
two evocation stages are not visible in the temple banner: (first) "he must 
imagine an earth surface made of many jewels and strewn with gold sand; 

and second he has the diamond sketch or plan. The next (or third) 
‘evocation stage is visible in the banner at the bottom (Mkhas grub res) 
"Upon it he imagines an ocean of milk... In the middle of this, he 
imagines а four-sided Sumeru mountain, adorned on ай four sides with 
rows of stairs made of gold, silver, sapphire, and amber, all over which 
spring up wish-granting trees decorated with a thousand fluttering victory 
banners.” In the case of the body as Meru, Ratnãkaratinti refers to the 
sides эз "front, back, right, and left", which are respectively East, West, 
South, and North.20 On the temple banner in the manner of a retinue, the 
three white crescent shapes are the Eastern continent Pürvavideha (middle) 
"with two minor continents Deha and Videha. The Southern continent is 
represented by a blue square—the one for Jambudvipa not visible, 
presumably because the meditation is taking place in this continent 
(= India); the two visible squares ae the lesser Cámara and Aparacimara. 


ж. See the correspondence table, Yang-Ho-Kang p. 102 
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“The мее red circles are the Western continent Apafagodiniya along with 
the lesser continents Sathé and Uttaramantina. The three yellow trunca- 
ted triangles are the Northern continent Uttarakuro and йз two minor 
companions Kurava and Kaurava. 

"The temple banner shows wish granting trees but not the Mountain of 
Gens, the Cow of Plenty, or the Harvest Without Plowing. Then there is 
thelist ofthe seven jewels of the World Emperor (caravan), and itis said 
(батага, Bodhipakşa chapter) that the Bodhisattva has seven jewels 
comparable to the imperial seven. The Bodhisattva jewels are the seven 
lits of enlightenment (Nos. 19-25 of the thirty-seven natures accessory 
to enlightenment, listed in my first chapter): mindfulness В comparable to 
the jewel of wheel, joy to the jewel of gem, the cathar to the jewel of 
‘woman, апдан to the jewel of the minister (or treasurer, analysis of the 
doctrine to the jewel of the elephant, striving to the jewel of the excellent 
hore, equanimity to the jewel of the general. All seven worldemperor's 
ewe are depicted on the temple banner on th observer’ right. From top 
down, there are the wheel and the imperial gem (= wish-granting gem, 
tintamari), the woman and the treasurer, the elephant, the general, and the 
horse, In the case of the body-mandel, the yogin naturally has the seven 
limbs of enlightenment. 

in the middle along with the Sun and Moon, there are the external 
offerings, starting with the fie offerings to the senses, on observer's Iet: 
mirror (he plain one) damaru drum, and auspicious (incense) Mask 
(Ghadrakalat}; on the right: food and conch shel (the one which is held) 
Beneath these five are а total of twelve offerings, Among these there stand 
ош, on the left: lamp (candles) and flower (lotus); on the right: incense 
{incense burner) and perfume (shell with scented water) These are the 
four basic offerings discussed in my Offering Materials chapter, and are 
shared between the list in the Mt, Meru Mangala, above, and Mas grub 
"je (рр. 179-83). However, the remaining four goddess offerings in the 
Mt. Meru Mandala, namely, play, garland, song, and dance, are not 
represented in the temple banner; but the remaining four in Маз grub 
‘jes ist o eight are apparently represented: oblation, Ret cocin water, 
mirror (the other one with гау) for washing the divine body, food for 
the gods. The remaining four offerings (of the twelve) appear to be various 
kinds of herbs. АП those offerings во with Sun, Moon, and stars in the 
intermediate space. In the Divinity chapter, Padmavajra mentions one 
meaning of the Dharmakiya as the set of planets, asterisms, ete. 1t is 
Че to know if this meaning applies here. But in the section “Explana- 
tion of parts of the palace" it was observed that the set of ive offerings 
represents the Dharmadhitu. 

The star groups depicted on the banner are each rough approximations 
to two famous constellations. The опе associated vith the sun is obviously 
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meant to be the circumpolar constellation Ursa Major, called the Great 
Bear, the Plough, Great Dipper, and by other names. It amounts to seven 
stars called in Indian mythology the Seven Rishis, who are the ‘mind-born 
sony of Brahmi. The one associated with the moon is even more deformed, 
But its six stars can hardly constitute any constellation other than the 
Pleiades, because among the group of twenty-seven or twenty-eight 
astersms (парата), the ancient Indian works always had the moon 
‘Starting out in the Pleiades, called in the Indian language Куліка. The 
Indian Saivitic war-god Karttikeya owes his name and his six heads to the. 
legend that he was fostered by the six wet-nurs stars of this constellation. 

Па the sky (the part of the temple banner above the Sun and Moon) 
(Midas grb јез, p. 15): "Above it, heis to imagine а canopy (appearing) 
in an instant. On top of that, he generates the complete characteristics of 
эп caved palace and generates within it various seats; and he may also 
generate within the palace лара of the varieties ‘victorious’ and 
radiant.” At this upper level there are the eight goodluck symbols or 
‘emblems thatare onthe yosin’sbody-maydala. Buddhaguhya'scommentary 
on the Sarradurgariparisodhana (PTT. Vel. 76, р. 26-4) just prior to setting 
forth the eight, defines "yoga" of “yogin” by way of its Tibetan translation 
(nal "byor, “sticking to tranquillity”): “tranquillity” (rnal) is true nature 
(diarmatá) and "sticking to” (byor) is knowing. Then Buddhaguhya says: 
Yoga displays (itself) as the eight emblems (rags) on the true nature of 
body. The eight emblems of good luck (asfa-mangala) are: the endless knot 
(rivis) which is lotus-like; the wheel (cakra) which is frightening; the 
banner (dvaja) which is victorious; the umbrella (chattra) which is digni 
fed; the lotus (padma) which is luminous; the flask (Кайда) of acute mind; 
the conch (data) of purity; the golden fish (matsya) of auspicious mind." 
The Mt. Meru Mangala has two entries, the Precious Umbrella (No. 36) 
and the Banner Victorious over the Quarters (No. 37), which appear to be 
the same as two of the above eight emblems, namely the umbrella and the 
banner. Besides, the Mandala entry "ask of great treasure” (No. 25) may 
very well be the emblem "ask". Аз to those emblems being on the yogin's 
body, in an early article?! I translated from a commentary of the Yoga 
Tantra a certain list of the thirty-two characteristics that included for the 
Buddha's hands (although usually the feet are credited with these 
characteristics: the “lion's seat" (simhdsana), “fish” (mina), “banner of 
Victory” (dra), “thunderbolt” (vara) the “hook” (akuta), the "ask" 
(Кайа), the Nandyivartta, the Seivats, the “conch shell” (ойла), the 
"lotus" (padma), and the Svastika. 

Let us now trat the thre-storied palace which rests on the cloud atop 
Mt Meru. 

21, “Contributions Regarding the Thirty Two Characteristics of the Great Person," 

ада Lice шау! Vana, Santiniketan, 85) PP. 243, Ë. 
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Speaking about the eaved palace on the summit of Mt. Mero, Lessing? 
states that it is Indra's palace called Sudaréana. This continues the associa- 
tion with the name "Indra" since the golden spot of carth from which the 
‘evocation began is called "belonging to Great Indra”. The tiny structure 
on the top of the palace roofs more dificult. It may very well be a stylized 
part of a stüpa. It wil be recalled that Mkhas grub rje's mentions two kinds 
of stupas that can be generated in the palace. Like the standard spa, this 
strueture—as the photograph is seen with a microseope—also has on its 
very top the crescent moon surmounted by the sun, in turn surmounted 
by a hook-like curve that should represent fire. While the usual representa- 
tion of a stüpa does not show lotuses in the superstructure, in fact two 
lotuses are mentioned in that position in the stupa description recently 
published in a Tibetan educational тапша1.2› These lote, although ny, 
are visible in the tiny roof structure atop the three storied palace, which 
‘considered as а reliquary house might contain the three kinds of relics 2¢ 
‘The two lotuses shown in the roof structure should be (lowest) the “lotus 
which is the throne for the flask" (bum gdan padma) and the other one 
(higher) the "lotus which supports the parasol” (gdugs "degs padma). 
Finally, the top of the temple banner is described from Buddhaguhya's 
mandala exposition previously translated. The pendant necklace is a 
hanging necklace of pearls, standing for the Bodhisatt' joy. The silk 
(searves)—fivecolored—have the meaning of five kinds of knowledge. 


22. Yan Ho Kaa. 108 
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TANTRIC RITUAL AND SYMBOLISM 
OF ITS ATTAINMENTS 


Ritual in the Buddhist Tantras somehow always revolves about ihe 
“мее mysteries of the Buddha" is Body, Speech, and Mind, and how 
the tantis performer correlates his own body, speech, and mind with 
those "mysteries" or secrets. That will be my fist concern. Then I shall 
tur to various topics of the Anuttarayoga Tantra, а note on mundane 
‘occult attainments (siddhi), the “five ambrosias" of the Stage of Generation, 
Finally the thee ritual observances (rrara) and other matters of the Stage of 
Completion. The “three mysteries of the Buddha" are the Ме of all these 
discussions. 


Orientation toward the “Three Mysteries” 
It was already pointed out that the oficiant correlates his body to the 
Body Mystery by means of gesture (mudra), his speech to the Speech 
Mystery by means of incantation (mantra), and his mind to the Mind 
Mystery by means of intense concentration (samādhi). 1 now go into these 
in reverse order, because атады is the part which is shared with non- 
tantric Buddhism and in fact is a feature of Buddhism from its outset. 
"According to Mkhas grab res (рр. 198-201), which should be consulted 
оп these points, calming (the mind) (amatha) and discerning (the truth) 
(Gipaiyand) are the backbone of both the “Piramiti-yina” and the 
SMantra-yins". Mkhas grub rje points out that the specific techniques of 
developing these two essential ingredients of somadhi—as one can read 
about them extensively ia ordinary Buddhist texts—are not mentioned in 


m 
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the Tantras for the simple reason that the contemplation, according to the 
rales, of the yoga of the deity brings the complete characteristics of calming. 
Likewise, for discerning reality, one must have the voidness contemplation, 
which is an essential element in the Buddhist Tantras even though they do 
‘ot treat Voidness in the manner of a Madhyamika treatise, with its refuta- 
tions of the opponent and the like. This voidness contemplation in tantric 
practice is illustrated in the meditation on sound (see those same pages of 
AMkhas grub ries) where the sound contemplation is carried out to the 
extreme limit of silence, whereupon one reaches the voidness. This is 
called "freedom at the limit of the sound," a freedom abiding in the 
Dharmakiya, This is explained for the lower Tantras in $c Dipamkarab- 
hadra's Vág-dirita-dhydna-ndna (PTT, Vol. 19, р. 251 to p. 252), where 
the sound of the dhdran-gasland (mdi) is associated with what he calls 
the "stage of generation,” and the sound of the void with the "stage of 
completion.” This author, Dipamkarabhadra, has written a work well 
known in the Guhyasamdja tradition (the Gulyasandjamandala-vdhi). 
He states: "There are two kinds of sound which сш off all karma of 
living beings—the sound of the void and the sound of the garland.” He 
‘then says that there are six kinds of sound of the void. These are his six, 
with brief citation of his further explanation: 

(1) That based on body and speech. This relies on the magical practice 
born of the body through the profound unborn true nature (dharma), 
which i voi 

(2) That based on sense objects (vaya). This arises in the five gates of 
the profound true nature, while the yogin is devoid of intellectual activity 
(buddhi). 

`3) That based on mind (citta). This is based on memory. 

(4) That based on the natural disposition of a knowable entity. Here 
the yogin is entirely devoid of views, and true nature appears as an 
illusion (mäa). 

(5) That based on time. There are three cases: (a) the time of cognition, 
when cognition is cut off while sound dissolves within (one). (b) the time 
of comprehension, when there is realization of non-self (andrman). (c) the 
time of the “year's recitation,” when there is the harvest of true-nature. 

6) That based on personal transformation. This is voidness of basis 
(heni). In the case based on (a spot of) body, there is gradual decrease (of 
phenomenal manifestation); and in the case based on mind, there is 
transcending of samsdra. 

"Besides, the Tantras usually have different meditative objects from the 
пот аин Buddhist ones. Tsof-kha-pa's Lam rim chen mo (amathe 
section) cites the author Bodhibhadra (his Sumddhi-sanPlira-poriarta- 
nama) for a classification of meditative objects that emphasizes tantric 
‘examples. Following is a tabulation of this author's material. 
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Passing to the second topic, it is of course the officianrs use of mantra, 
ог a string of these in the form of dharani, to correlate his speech to the 
‘Speech Mystery. Mkhas grub ез section on "The four members of 
muttering” (pp. 186, E) already has so much authoritative material on this 
subject that 1 can do litle more than refer the reader to his treatment, 
However, the little that | cam add is to continue Dipamkarabhadra's 
exposition. He states that there are five kinds of sound-garland, which I 
here give with abbreviated notice of his individual explanations. 

(1) Meditation of dwelling in the sound held in accordance with the 
"stage of generation." Here the aim is, after much recitation, to have the 
sound-girland eventually sound itself, whereupon the sound is issuing in 
Voidness, and is а reflected image of the Buddha's realm. 

'Q) Meditation on dwelling in the sound of the garland of letters. The 
oficiant imagines a garland of vowel letters at the root of his nostrils 
between the eyes; eventually it should become “bright” and be associated 
with ecstasy. 

G) Meditation of dwelling in the garland sound of the body-speech- 
circle causing a state of consciousness. The word “body” means the bodies 
of deities who are the "circle" and “speech” is their speech. Whirling this 
garland, one becomes liberated from the garland of egoistic views, and 
‘consciousness dwells in the realm of profound true nature- 

(4) Meditation of dwelling in the garland-sound of intrinsically pure 
natures (dharma). This is a method of liberation from false appearances, 
cutting off of discursive thought, transcending the conventions of singleness 
‘and multiplicity, so that one arrives at the realm of the Buddha, 

(5) Meditation of dwelling in the sound which produces the path which. 
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is the true-nature of the stage of completion. This is for the disciple of 
faith who has already become a “solitary hero” of the stage of generation 
and having donned the armor of the gods is now a beginner of the stage of 
completion. He has gained a superior capacity to pursue the aims of 
others, Seated on а pleasant seat, he imagines on his tongue a HUM from 
which issue a myriad rays of blue diamond, the ends of which are encircled 
by a diront garland of his tutelary deity which is revolving to the right 
Outside of that is another garland composed of vowels, revolving to the 
le; and outside of the latter is another garland, composed of consonants, 
revolving to the right, The mind dwells on the set of three garlands; so 
welling the yogin destroys the faults of body, speech, and mind. When 
those three kinds of faults are destroyed, then dwelling on the first garland, 
he reaches the Nirminakiya of Vajravidirana; by the second one, he 
reaches the Sambhogakiya; and by the third, the Dharmakiya,’ By 
dwelling on the rays of the HUM he reaches the body of Vajravidirana 
inseparable from the three bodies. As to how he dwells on them—he 
dwells on the frst garland in the manner of a dream; dwells on the second 
one imagining it to be like water; dwells on the third one as though it were 
sky. Finally, he dwells on the rays of HUM as the profound realm of the 
Buddha. 

Dipamkarabhadra's exposition is a sample of the rich material on this 
subject in the Buddhist Tantra, here part of the theory of becoming a 
Buddha through the Kriyà Tantra deity Varaviddrana, who is Vajrapāni 

"The third correlation is of course by way of mudrd, which means a 
чеш". 1 refer to the author Buddhaguhya, commentary on Durgai- 
pariiodhana (pp. 32-5), where he states that there are three kinds of 
пийка: (1) the mudrd which is not transcended. It is not transcended by 
reflection on true nature (diarmati). (2) the illustration murë. The 
illustration with mudrd is, e. of five colors. (3) the hand-gesture тшй. 
Itis a gesture of empowering with the fingers of the hand. Furthermore, а 
mudri is said to be “illustrious” because it pleases and because it is non- 
dual. That is Buddhaguhya's brief but masterful explanation. There is 
learned information belonging to the Tibetan tradition in Mkhas grub e's 
(especially pp. 228-49), One сап find much material оп maid following the 
Japanese tradition in E. Dale Saunders, Mud; in this case, itis practically 
all on the third kind of mudd, the hand gesture. Concerning the second 
kind of mudrd mentioned by Buddhaguhya, this appears to be exemplified 
ater in this essay as the “six mudeds" which in fact are the six ornaments 
of the Buddhist tantric deities; that is to say, these ornaments illustrate or 
Stand for the six perfections. His first Kind of mudrd appears to be, for 
‘example, those also mentioned in this essay as the three Inner Seals and 
three Outer Seals, because these seals do not illustrate something else, but 
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are themselves the true-nature experiences aimed at, hence are not tran- 
scended; likewise the final topic of four тойа falls in this category. In 
‘any case, the correlation of mudra is with the Body Mystery. 


Four Kinds of Yoga 


“Teof-kha-pa frequently cites Abhayükaragupta's great commentary called 
the dmndye-maijari (Man sie) and in the Shags rim chen mo (402a-b) 
he refers to this work for describing three kinds of yoga, namely the yoga 
of eating, yoga of washing, yoga of lying down; and then adds a fourth one 
Called yoga of getting up. 1 now translate all four descriptions: 


Yoga of eating. At the time of taking food, including drink and the 
like, one should be mindful of oneself as the deity; and having 
‘empowered the food to be like ambrosia (олут), should enjoy it 
by thinking that it is а divine offering 

Yoga of washing. ts to be done аз in the phase of initiation. 
Yaga of lying down. Having convinced oneself that the nature of 
woldness which consists of the true form of co-natal bliss is the 
nature of the Clear Light, he should lie down with what consists of 
Insight and the Means. 

Yoga of geting up. He should get up upon being exhorted by the 
sound of the damaru drum, or by the song of the goddess. 


The “Yoga of eating” is of course involved with the section on “five 
ambrosas" as also with the “inner offering” im the classification of 
обер in the previous caper on ftri Materiais Tie "Чор of 

is evidently the sprinkling rite of initiation. The "Yoga of lying 
dom ovs that е union of Insight (pro) and Means ope) takes 
place within the yogin. The “Yoga of geting up” agrees with our later 
discusion to the effect that the yogin, or the "Means" within him, is 
roused, made to rise by the sound of Insight. 


External materials and mundane siddhis. 
‘The Stage of Generation in the Anuttarayoga Tantra has in this Tantra 
‘lass the most in common with the lower Tantras, especially the Yoga 
‘One thing in common is the feature of what are called “mundane 
though the Stage of Generation is frequently credited with the 
“eight great siddhis” (still mundane). The second stage in the Anuttarayoga 
Tantra, called Stage of Completion, is credited with the possibilty of 
supramundane siddhi, or Buddhahood. Therefore, at this point we may 
call attention to Mkhas grub ёт (р. 211): "In this Tantra it is set forth 
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that by taking recourse to external materials such as the sword (khadga), 
fone accomplishes the (siddhi) khadga-vidyädhara, and so forth.” This is 
simply а repetition of the remark in Sags rim chen mo, folio 926-4, at 
Which place there is no further information. Buddhaguhya slightly expands 
the list їп his commentary on the Durgatparodhana (PTT, Vol. 76, 
р. 40-3), calling them "tokens of siddhi” (ios grub kyi rags), and men- 
Tioning the sword (ral gri), trident (tse gum), wheel (cakra), and adding 
"ete" (la sogs pa). With this slightly longer list to indicate typical members 
of the series, one can get further with the passage in the Дуа Ла 
avirasádhanam (Sûdhanamdla, No. 71, Vol. 1, p. 143-44): "Then at the 
time of the moon or of the sun, he takes in his hand a sword (афа) 
made of natural iron; and gazing at the moon he recites (the mantra) until 
Such time as he is liberated and becomes a ridyädhara of the sword. In like 
fashion, having applied the domineering substances of eye ointment, foot 
ointment, mid-forehead ointment—the thunderbolt (vajra), wheel (cakra), 
trident (tiga), arrow (ara), mallet (mudgara), noose (pata), hook 
(акша), ete. are accomplished." Furthermore, Mkhas grub јез (p. 216, 
note) states: “Contemplating the deity and performing rosary muttering, 
while taking recourse to such substances as malachite (lig-bu-mig) and 
Tamp-black (or antimony) (srod-añjana), one attains whatever he desires.” 

Merit is also counted as a success (siddhi) according to what we read in 
Sninavajra’s Punyarardhan-yRdnamalasndma (PTT. Vol. 79, р. 251-4): 


Having personally invited the gods of the mangala, one confesses 
iê them any sinful, unvirtuous deeds. Then, he implores them for 
the desired object. I it is accomplished, he should make a huge 
banquet for others. Then, on a day of thunder he should convey to 
a large river the materials of the burnt offering and so on. On the 
East side of the town he should make various roarings of the conch- 
shell set up parasols and victory banners. On the South side he 
Should sound various drums and set up streamers. On the West 
Side he should ride on a horse or elephant, sounding the damara 
drum along with the sounds of musical instruments and the gong. 
‘On the North side, e should sound the bells and cymbals and hang. 
various silks. Then he should confess whatever accumulation (of 
goods) he has amassed, Having done that ritual three or seven 
times, that yogin will undoubtedly attain to all facets of merit ike 
the burning of a dry tree. 


The Five Ambro: 


One of the most striking identifications of the five Buddhas is with the 
five kinds of ambrosia (amyra) in а context where they are explained as 
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blood, semen, human flesh, urine, and excrement. This context is the 
conclusion of yoga in the Stage of Generation (utparti-krama) in the 
‘Anutaca-yoga-tantra, preliminary to the Stage of Completion (sampanna- 
krama). Tsot-kha-pa (A.D. 1357-1419), founder of the Gelugpa. sect in 
Tibet, sets forth this topic in his reform of the Tantras, called Stags rin. 
chen mo, with the views of numerous authorities.! Now, I wish to signal 
some of the essential ideas. 

‘Because the preceding main part of the yoga has wearied body and mind, 
there is this rite of enjoying the ambrosia, envigorating the body. The 
yogin imagines at the top of his head a lunar disk marked with an Om. 
From this Om ambrosia trickles down moistening the finest particles all 
the way to his feet. But that is the end result of an evocation process, 
which is variously described, and presumably connected with the cele 
brated Hindu account of the churning of the ocean to extract the amrta, 
over which the gods (дета) and demigods (asura) fought. 

Tn these texts cited by Tsoñ-kha-pa one stars with three vessels of 
authorized kind, skull owl, and so on,—one in front containing liquid 
offering materials (Skt. bai), such as milk, and two more on the right 
and left sides containing solid offering materials, such as meat and fish. 
However, Tsot-kha-pa says that, if these materials are not available, one 
can use just water. Presumably the yogi is sitting with crossed legs. He 
“generates” the offering materials in three steps or evocations stacking up 
a wind, on that a fire, and on the latter a skull bowl, the latter itself resting. 
n а trivet of skull bowls. In that skull bow, level with his own head (or 
is own head”), he generates from ten germ syllables, starting with 
he five ambrosias and the five kinds of flesh. Here there is the flesh 


Ham. 
‘of cow in the east, of dog in the south, of elephant in the west, of horse in 
the north, and of man in the middle. In the intermediate directions and 
center there are the five ambrosas, and Tsofvkha-pa quotes from the 
 Mohámudbdtlak: 


Ratnasambhava is blood, Amitibha is semen; 
Amoghasiddhi is human flesh, Aksobhya is urine; 
Vairocana is excrement. These are the five best ambrosias? 


‘The yogin stacks the three germ syllables, Om, Ар, Ham, in that order, 
apparently at the level of the crown of the head, level of the eyebrows, and 
level оГ the litle tongue, uvula. These syllables irradiate, and attract the 
ambrosia of the Buddhas and Bodhisattvas of the ten directions, as well as 
the ambrosia in the oceans. 


"The upward evocation can be interpreted in terms of “centers” of the 


1. The section herein treated occupies almost four folios of the Stags rim chen mo, 
beginning Ab, 
E egi rim chen ma, 39565. 


тонне Rond Symbolism ef ts Апаттети m 


body by reference to the Table of the preceding section. There the wind 
disk is in the navel and the fire disk in the throat. The third evocation, 
that of the skull bowl, would thus correspond to one's own head. This 
upward "generation" naturally reminds one of Vişpu's Three Steps. In 
fact, in the Hindu legend of the churning of the ocean of milk, Уо 
himself is seated on the mountain Mandára, which constitutes the churn- 
ing stick. This scene is beautifully depicted in Plate 5, M. 5. Randhava's 
Basohli Painting (Government of India, 1959). Among the objects which 
arose from the churning process were the divine cow Surabhi, the seven- 
headed steed, and the white elephant Airdvata, These three may account 
for three kinds of flesh generated in the skull bowl. Fish of man in the 
middle may derive from Vignu’s central position. Alone flesh of dog is not 
accounted for in the Hindu legend. Hence this remarkable yogic evocation 
described in the Buddhist Tantras seems intimately related to certain 
legends about Vignu. 

Tn evaluating this curious description of he five ambrosas, which in this 
literature are said to purify the offering materials, it is well to observe that 
‘Tsofkha-pa in the Bodhisattva section of his Steps of the Path to En- 
lightenment, the Lam rim chen mo, speaks of the impropriety of certain 
sills, For example, the Bodhisattva must not give food and drink polluted 
With excrement and urine, spittle, vomit, pus and blood; or give forbidden 
flesh. I is my opinion that Tsoñ-kha-pa bothers to mention this in the 
light of the Tantric doctrine of the five ambrosias, 


The Three Ritual Observances (vrata) 


The word vrata for a ritual observance is of ancient usage in India. The 
standard Tibetan equivalent is Биші диз, and the present materials happen 
to be mainly based on the Tibetan passages using this term. As the attain- 
ments are discussed in the Mother Tantra of the Anuttarayoga Tantra, 
‘they usually come in the order of fist the ornaments of the deities and 
next the symbolization of the ecstatic song and dance by the magic wand 
борай), the drum (damaru), and the skull bow! (ара). 

During Tsoh-kha-pa's explanation of the three higher initiations (the 
Secret one, the Insght-knowledge, and the Fourth) in the Sigs rim chen 
то, he brings in (fol. 310b to 31 1a) the terminology of the three kinds of 
rata (ritual observance). 

For the first one, called "riydarata" 
he says 


Because the prajlê herself is the concrete means for perfection of 


(ritual observance of the vid), 


э. This prohibition is part of a lengthy statement about the impropriety of wing, 
элитар inthe Teshiunpo «йол sf the Lam rm chen mo оа flo 230, эйе 
Токума mentions Atagis Baditeinobkani та the source of this para 
mete. 
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theillustious non-oozing bliss, the “ritual Sbservance of the goddess 
‘consort (vidya) is the understanding by the beginners and so on, 

1 must not omit the condensed reflection (sdas лор pa) im 
тя 


The phrase “in any period" can be understood by materials in my forth- 
coming Yoga of the Guhyasamájatontra that the vidyd-rrata is the contact 
with the goddesses at the junctures, Le. morning, noon, sunset, and mid- 
night. The "condensed reflection” is presumably the co-natal knowledge 
aleja. ала) which Tsof-kha-pa in that context says is explained in the 
phase of the third Initiation, ie. the proj&é- dna (Insight-Knowledgo) 
This agrees with Mkhas grab rjé' (pp. 318-19, note) that this initiation 
takes place in the “wombs” (bhaga), ie. in the four cokras of the body 
belonging to the goddesses Locand, ete. 

Then he explains the one called “rajra-srata" (ritual observance of the 
diamond). This “diamond” turns out to be the inner diamond which is the 

ind of enlightenment as the intrinsic nature of the five knowledges 
One has ritual observance of this diamond when he practices all the rites 
While free from discursive thought. 

The third one is called "carjd-rrara" (ritual observance of the engage- 
тем). There are three forms: (1) The first engagement is to apply oneself 
(о accomplishing the three inner “sels” (nad), which are (a) one’s own 
body as a divine body; (b) the indestructible sound of the "heat"; 
(9 the sami mind of enlightenment which is the basis for enjoying the 
great bliss (the three symbolized by the Ahajrdiga, etc). One can also 
understand the three as external “seals” by taking the first one as the 
Father (yab), the second as the Pra, and the third as the mantra being 
recited. 2) The second engagement is the ritual observance of engagement 
together with the yogini who wears the five ornaments; by having this 
‘observance, one applies himself to generating the five kinds of knowledge, 
which are the pure Dharmadhatu knowledge, and so forth. (3) The third 
engagement is the application to arousing the mind of enlightenment 
Which has the indivisibility of void and compassion, that is to say, if one 
has achieved the capacity of the four divine stances, the supernormal 
faculties, ete—applying them to accomplish the aim of sentient beings; 
and if yogins and уорі go outside (the fold) through worldly occupations 
applying the power of all one's own inner ornaments for ther aim. 


Ornaments of the Deities 
‘There are six ornaments called mdrs (seals) worn by the deities and 
said to represent the six perfections (páramitd) of the Bodhisattva, accord- 
ing to the final verse in Durjayacandra's Soptdtsarasádiana (No. 250 
in the S&dkanamála) 


m p 


Besides, five of the six are made to represent the five Buddhas according to 
Hevajratantra (1, vi, 11) and, consistently, according to the Explanatory 
Tantra, the Sampufa (PTT. Vol. 2, p. 260-3). Niro-páda's explanation of 
the ornaments in his Vajapade-séresamgraha-patjika (PTT. Vol. S4, 
р. 361,234) accordingly concerns itself with the set of five. Hence a 
sixth ornament (the sacred thread) is left over; and besides there are some 
variants in stating certain ornaments, for example, as found in Tsof-kha- 
Pa's Shas don commentary on the Sri-Cakrasamnara (PIT. Vol. 157, 
р. 902). I only found the actual itemization of the ornaments with 
‘correspondences to both the perfections and the Buddhas, in Klot-rdol 
bla-ma’s collected works, Vol. Ga (р. 74-5 in Dalama’s edition, Vol. D 
for which a sixth Buddha (Mahivajeadhara) has to be allotted. Never- 
theless, the fact that the various contexts in which I find the list of these 
ornaments do not correlate them explicitly and respectively with the six 
perfections; and, furthermore, that tbe indications already given connect 
them with the five kinds of knowledge, shows that it is more practical to 


set up the intended correspondences with this in mind (п... in the order 
of the Herajratantra list): 
TABLE э 
ти Fre Orca 
pe — Амма pem 
оаа beak 
2 Earring und) лацы Discriminatie 
э. меи (anti) —— 
4 Bracelet (arms and ep stam) Ушма. ытта 


‘According to Stags rim, 3022-1, f., when one has already entered into 
the vidy-irata, which is the regular contact with the divinity at the 
sandhis (dawn, ec.) he then is to enter into the caryé-rata. Tsoh-Kha-pa 
‘makes a distinction as to whether it is a woman or а man that enters the 
caryésrrata. A woman generates herself into the form of Vajravirihi (the 
Diamond Sow), Nairitmya (She who is Selfless), or the goddess of the 
family indicated by the thrown flower (in the lower initiation; cf. Mkhas 
grub rje's, р. 315). A man generates himself into Hevajra, ete. In either 
‘ase, the person must then attract, by means of the rays from the seed in 
his heart, the knowledge being and then make it enter, whereupon he 
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should convince himself that from the transformation of Akşobhya, ete. 
the respective ornaments appear on his person. That is why the ornaments 
эге called “тиа” (seals). For each ornament а respective mantra is set 
forth to be cited thrice. Tsof-kha-pa states that those mantras are taken 
from the Vajrapañjarā, Chap. Nine. In short, the yogin and the yogin try. 
то gain the five ornaments, “avoiding the ‘sacred thread" (precept of the 
Śri-Cakrasamvaratantra, Chap. 27), at least in this phase. 

Now to Niro-pida’s explanations of the five ornaments: He goes 
through the explanations twice, first for the ‘hinted meaning’ (neyärtha) 
and next for the "evident meaning” (аата): 


neyäriha: One wears the cakra so as to bow to the guru, dcirys, 
kimadena. 
Опе wears the ear-tings on the ears so as to not hear any 
harsh words directed toward the guru, holder of the 


i with mantra; the bracelets for 
avoiding any killing of living beings; the belt for recourse 
to тшй. 

ланда: One wears the cakra so as to honor and have а transit of 

the "drop" (Bindu) of the bodhicita (mind of enlighten- 

ment) which is called “guru, dcirya, kimadeva". One 

wears the car-rings on the cars so as to destroy the harsh 

words and to preserve the words of agreement. One ties 

fon the necklace for the purpose of cessation through 

reciting the mantra, since it “protects the mind" (павага), 

The bracelets to avoid any killing of living beings, where 

‘living being" means the mind, and one should not kill 

The belt so as to take recourse to а mad, ie. the 
karma 


"Those explanations of the ornaments turn out rather close to the 
correspondences of “perfetions” as given by Kloñ-rdol bla-ma, because 
the assignment of prajiépáranitd is consistent with the explanation of 
тиф, especially karma-mudrä (the visible consort) since the word prajid 
is often used for the consort in this tantric material. In the standard order. 
ofthe perfections, these run: 1. Giving—necklace; 2. Moralty—braceets; 
3. Forbearance—Ear-ring; 4. Striving—head ornament; 5. Meditation— 
Sacred thread; 6. Insight (prajtd)—belt (or sacred ash) wich happens 
то be the order of the six ornaments in the S+t-Cakrasanvaratantra, 
Chap. 27. Notice that this introduces the extra ornament, the “sacred 
thread” (brahmasitra, or увјйораніат)у which is identifed with the 
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‘Buddha Mahivajradhara who in the Gelugpa set founded by Tiot-kha- 
po, is the Adibuddha. 

"The lord and the Buddhist tanti deities represented iconographieally 
have all six omaments. Reference to B. Bhatacharyya's The Indian 
Buddhist Iconography shows thatthe sacred thread can be formed ofa 
‘numberof materials. Sometimes it consists of a saske, sometimes of bone 
ornaments, and frequently the material is not specified. It is of course 
always indicated when the iconographical description specifies six mudris 
(Ganmuded), because this means the five as have ben discussed above plus a 
further one which i the “sacred thread” It is noteworthy that this one is 
associated with the perfection “mediation”; this is perhaps a recognition 
that all the principal deities of the Buddhist tantric pantheon are contacted 
through meditation. But this does not justify the misnomer "Dhyani 
Buddhas” (the tei speak only of Buddhas, Tathigatas, or Jinas). 


The khatvaiiga, damaru, and kapãla 


Pictures of the legendary Padmasambhava (Rh century magician im 
Tibet) have frequently appeared in the West in books on Tibet; and many 
persons have noticed the peculiar wand held with his left arm that is called 
the khayrdiga. Former travellers in Tibet have spoken about the mysterious 
Tite called С, and the drum called damaru (large sized variety) used 
in that mysterious cult. (Note that the spelling damaru is standard, but 
when transcribed into Tibetan the word is generally written батат). 
Tibetan iconography frequently depicts the skull-bow! (карди), ful of 
blood, held by some fierce figure. Those three are the attributes or hand 
symbols of the йак, typified by Вабаћад кін! (sas rgyas mkha' gro) 
эз depicted in the Rin "byur collection (Lokesh Chandra, A New Tibeto- 
Mongol Pantheon, Part 9, Rin "byuh 141). On the facing page the three 
attributes are made more salient: 

АП three are also taken together in a passage which Tsod-kha-pa cites 
їп the Sags rim chen mo (3112-4), running as follows: “It is said in the 
Kun spyod (evidently the Yaginisameärya), "The khorsdhgo is the body of a 
god; the damaru is insight (рга); and "Mantra is the drinking skull 
(бард) >" In the foregoing treatment of the three ritual observances, this 
place in the Shags rim chen mo was alluded to in exposition of the caryd- 
vrata. In summary: 


Symbol Inner Seat Outer Seal 

Whaiág: one's own body asa Father (yab) 
divine body 

damaru indestructible sound Praja (the Insight 
of the “heat” consort) 


Kapila basis for enjoying bliss Mantra being recited 
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Because the Father (yab) and Praja as the Mother (yum) can be com- 
bined as Father-Mother (jab-yum), the Khamdiga and the damaru are 
frequently mentioned together, for example, Shas don (p. 57-2): ". along 
‘with the kharráiga with skulls marked with a зара, and the beating of the 
damaru with the sound of HUM..." The particular correspondence 
System which Tsof-Kha-pa uses in the above part of the Shags rim chen mo 
is consistent with his citation in the same work (4260-5) of a passage from 
the celebrated master of the Mother Tantra named Lui-pa, including: "The 
Кора is the divine body; Prajāā is the sound of the damaru. The lord 
who has the vara is day; the yogini is night.” A passage in the Hevajra- 
латна seems to contradict the above, if we are to accept Snellgrove's 
translation (Part 1: 1, vi, П): Wisdom (is symbolized) by the arvdiga 
and meant by the drum. But note his own edited Sanskrit (confirmed by 
the Tibetan): 


ораја khapvahgarûpioî 
damarüpiyaripena ... 


Tt seems possible to translate this in а manner consistent with Lui-pa: 


Prajf is embodied for (or has the body belonging to) the Вайра 
ie is the damaru, by embodiment for the means. 


My interpretation appears supported by the somewhat obscure line of the 
‘Sri Cakrasamvaratanira (Chap. 35): "For cheating untimely death, а 
body is applied to the khaprääga.” 

"Fiot spa was undoubtedly aware of the seeming discrepancy between 
the be is following and the Ненау аата (in common with the 
Sorpatoy and in his Shas don commentary on the Sy Colrazopiara 
тота, p.902, he treats the topie along with analysis of the expression 
“адар”. Notice that Khaprd means а "cot" or “couch”; so Eladiga 
(ith again the meaning of body”): "tbe body on the cot”. Tsoñ-kha-pa 
writes: 


The reality of the "projd body” (tes rab yan lag) is explained as the 
hapvdiga or the embrace by the body of the praj& lady. Nag-po-pa 
states in his Mangala-vidhi: "The prajid body is on the cot;" this 
means that the projid lady is to be taken as the cot. 


That is to say, if "rajid body" is the Еларна body, then proj is the 
Вар or cot. Hence, that Hevajratantra line (1, vi, 11), “Praja has the 
body belonging to the Khafratge,” or “Prajfit has the form of the 
Khajvdiga," again possibly to be construed as meaning that Praja is the 
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khanê, the cot. While "embraced by pra refers to the divine body on 
the ргайй cot. In the Lam rim chen mo (Bodhisattva section), in the course 
of explaining the “perfection of insight" (prd páranit), Tsof-kha-pa 
cites а work by Nagarjuna: "Insight is the root of all this visible and 
invisible merit; hence, to accomplish both, one must hold on to Insight. 
Tt В the great science—the source of (present) nature, (future) purpose, 
and liberation; ence, with devotion from the outset, one must hold on to 
Insight, the Great Mother.” This requirement to hold on to praia is of 
course the rationale for the tantric iconography that shows the Buddha in 
the tantric form of Mahivajradhara embraced by Ргай or by a goddess 
representing prajñd, while he holds on to her. This role of praji- and she 
is called "Mother of Buddhas and Bodhisattvas” im the Mahiyins 
scriptores wil be clearer as we proceed 

‘Those observations are further certified by the Herajratantra itsel 
(1, vi, 17), and here Snellgrove wrongly adopted a reading prajRakhapwdhgo. 
against the evidence of “All MSS. khaviñga.” The manuscript readings 
require а syntactical reevaluation; and thus correcting the passage, it can 
be retranslated: "The sound of the damaru is the recitation; prajad is the 
contemplation of the khajréiga. This is to be recited and to be con- 
templated by the engagement of the diamond:-skull” Previously we 
‘observed that Prajñā is associated with the sound of the damaru, and is the 
ара. How is this possible? Compare with К. Kunjunni Raja, Indian 
Theories of Meaning, chapter on Metaphor, giving from Gautame’s 
Nyûyasîtra-s a list of possible metaphorical transfer of meaning, including 
p. 234), "Location", “eg. тасар krosont (The cots cry). Here the term 
тайса (cot) в used to refer to “the children on the cot" Then giving from 
Patafjal's Makabhdyya the famous grammarian's relations involving 
transference of meaning, and as the first category, “Location”, "eg. 
айса hasanti (The cots laugh), girir dahyate (The hill is burning). Here 
the term ‘cots’ stands for “the children in the cots’ and the term "bil 
stands for ‘the trees on the hill” In the present case, we can understand 
the word "cor" (Hard) to have a metaphorical transfer. The khapvathe 
stretched out canvas of a cot—is the фатал/з recitation; and—as а 
student at Columbia University Mr. Lex Hixon, suggested to me—perhaps 
because a drum is stretched material analogous to a cot. As to the kind of 
suggestion involved, see Raja (op. cit, pp. 302-03) where we find that 
poetical suggestion (Айтан) is of two sorts: awakgita-sdeya (an implicit 
expression that is not intended to be told) based on the metaphorical 
transfer (lakan); and rivaksta-rdeya (an implicit expression that is 
intended to be told) based on the literal meaning (abhidha). In the present 
‘case, we obviously have an example of metaphorical usage whose message 
was not intended to be told, because part of the secrecy code of the Tantra. 
Stil Tam here telling it, through the fortunate confluence of explanations 
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from diverse sources, and also because, Fit is proper for Westerners to tell 
many wrong things about the Buddhist Tantras, it is surely proper for 
‘someone to tell some right things that have come to his notice, 

‘Bat we are far from exhausting the subject! What does the Hevajratanira 
mean by the “engagement ofthe diamond-skull"? We have already noticed 
that “diamond” in this context is the mind of enlightenment (Bodhicta). 
Hence, "éiamond-skull" means skull containing the conventional mind of 
‘enlightenment. But the skull is explained as the mantra being recited. So 
‘drinking from the skull is the yogin's recitation of the mantra; and he is no 
Jonger reciting it: the recitation is done by prajd—the cot conveying him 
through those three severed heads on the Khafrdiga pole. 

As to the skull bowl, the S1-Cokrasamnaratentra (Chap. 31) says: 
“Who would revile the skull of the embodiment of the Dharmakiya, 
arisen from the three sources—conch-shell (oho), mother-of-pearl 
(fukti), or pearl (mukzé)!" Tsoê-kha-pa's commentary (Sbas don, 
р. 652.34) holds that the skull here refers to the skull of man. The reason 
the body of man is the best, is that it is the distinguished basis for accom- 
plishing the Dharmakiya liberation and the knowledge of great bliss 
(makdsuthajtdna). Those three, conch-shell, ete. are used to construct the 
skull in five sections (representing the five goddesses), as attached to the 
head-dress. 

‘Shedding further light on the damaru, Indrabhiti, in his commentary 
on te Sr-Cakrasamvaratanira, the "Sambaresamuccoye-nómo-irti" 
(Toh. 1413, Derge Tanjur, Ray, Tsa, f. 750-2) writes: 


The words, "Now through himself emerging,” mean that the yogin 
emerges from the realm of the heart, through exhortation of the 
sound of the damaru drum, in the manner of deep sleep as the 
Dharmakiya of the Clear Light, dream like the Sambbogakiya, and 
waking state as the Nîrmipakiya. 


Therefore, when, аз in Loi-a's precepts, we take prajid as the sound of 
the damaru, it turns oot that she, contemplating the yogin—the divine 
body on the couch—exhorts him to rise. 


The Four Mudrá-s 
There is а great deal of information about this topic in Mkhas grub јез, 
and the extensive definitions by Padmavajra cited in the notes to that work, 
Рр. 228-29, show the situation prevalent in the three lower Tantras. Here 
I wish to present some further material from the Anuttarayoga Tantra that 
happens to be consistent with the present chapter. The Sri-Calzasamvara- 
antra concerns itself with this topic in Chap. 36; and Tsod-cha-pa’s 
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‘Stas don commentary (p. 71-1) presents the explanation of the four 
mudré- in accordance with Abhayikaragupia’s Anmayamaijari. Here the 
Tour липа are twice explained, that is, for the phase of the path in the 
Stage of Generation and in the Stage of Completion, and finally their fruit 
is established in terms of the four Buddha bodies. 


ти: Foun Монда. 
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TWILIGHT LANGUAGE AND A 
TANTRIC SONG 


in my paper published in the Louis Renou memorial volume* I began, 
‘Certainly the Vajrayana is not now as obscure аз when Prabodh Chandra 
Bagchi wrote his stil valuable Studies im the Tantras (University of 
Calcutta, 1939). Nevertheless, both the form, the meaning, and illustrations 
of the expression золи: лда deserve a fresh approach based on primary 
sources.” In the first section of the paper 1 concluded “that the correct 
forms are samdhi-bhdşî, samdli-bhasa, or samdhyd bhdsd, and that they 
all intend Ру in the manner of samt (= хатаа)" To continue: 


The Meaning of the Expression 
Bagchi, in the same place (р. 27) writes, “Prof. Vidhufekhar Sst in the 
Indian Historical Quarterly (1928, pp. 287 fC) has tried to determine the 
exact meaning of the expression Запара, He has collected а large 
number of facts which justifies us in rejecting the old interpretation 
Suggested by Mahimahopûdhyûya Н. P. $ави as “te twilight language’ 
(üloandidri Phisi)...The large number of texts quoted by Prof. 
Vidhusekhar Sisti has enabled him to interpret it as abhiprdyika тасала 
ог neydrtha vacana, ie. ‘intentional speech... (V. S. Sástr) ‘intended 
to imply or suggest something different from what is expressed by the 


"Concerning sand lina xamdhb hd saad Mei Mélanges Incite 
a le mémoire de Lonis Renon (Edona E. de Boar, Para, 196). 189-196. This 
рош arl may бе consulted or the full Brst section indicted in my summary эз 
ell as for the Tibetan amd Sanskrit passages omitted here, 
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words." This interpretation is general among modern discussions of the 
Buddhist Tantras; but Edgerton (Buddhist Hybrid Sanskrit Dictionary), 
takes samdhā as “esoteric meaning" whence samdid-hidita “expressed 
with esoteric meani 

 Candrakir's definition of sandbyd йаа is extant in the Bihar manu- 
script of the Pradipoddyotana (Plate 1, 24 folio) and 1 transcribe the 
passage exactly as it occurs: / wiifaracisattinám dharmatartvaprak- 
Sanam | viruddidlápayogena yat tat sandiydyabhásitn | “Whichever one 
reveals a truth of nature for sentient beings having superior zeal, and by 
the method of ambiguous discourse (vrudihdldpa)—that one is expressed 
in the manner of samdhi”. (Here I assume а scribal corruption in the form 
sandhydyabhasitam; it should read sandhydbhdsitam but theoretically 
could be sondhyabidjitom). Unfortunately definition of the negative 
alternative, na sandhydbhdsitam is missing from the manuscript. It is 
easily translated from Tibetan: “Whichever one teaches with certainty а 
truth for the comprehension of sentient beings having dull senses and in a 
very clear way—that one is not expressed in the manner of sami 

There is an extended discussion of the “six alternatives” in Tsoñ-kha-pa's 
commentary on the Jiäna-vajrasamuccaya, which is an Explanatory 
Tantra of the Guhyasamdja, as is also the Samdhivyäkaraya referred to 
above. This discussion in Japanese Photo. edition is 
А significant remark occurs p. 165- 
the neya and the nita are based on alternatives (kofi) of meaning (artha); 
the samdhyû, on alternatives of word (iabda); the yarhäruta and na 
yathäruta, on alternatives of both word and meaning”. According to this 
remark, Edgerton's “esoteric meaning" for зална is incorrect, since his 
rendition attributes a given meaning, which is the province of either neya 
and лпа, Tsofkha-pa explains, p. 1654, that the samdhyā bhápi is 
intended for candidates with Keen senses and zeal for the highest siddhi 
(success) but the words for that goal are stated in ambiguous discours. 
Since the chief goal is the "Clear Light" (probhdenra) and "the pair 
united” (yuganaddha), and samdhd refers to that goal, mentioned by 
Candrakirtasdharmatattsa there is no certainty in the goal. Tsof-kha-pa. 
quotes the commentary (Candrakiet's?) on Guhyasandja, Chap. 1: "IF 
even the Tathagatas do not know the goal of the samaj, how much less do 
the Bodhisattvas know it!” This indicates that the current rendition of 
somdid-Hhágd as "intentional language" is incorrect, as is also Snellgrove's 
translation in that Mevajratantra passage, "secre languag 

Of course, the words зан, зат, and samdhyā can all be used for 
twilight". While the word вату is especially used in this meaning, itis 
invalid to reject it in "somdld-Máyd" arguing that samdhi or samdhû are 
the forms rather than samdhyd. There is little doubt from Candrakirt?s 
and Tsoñ-kha-pa's remarks that Mahimahopadhyîya H. P. Sast was 
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right in translating the term as “twilight language". The expression 
samdhyä bbasd is rendered literally “language in the manner of 
twilight". 

The term samdhésbhdsd (“twilight language") aptly refers to the 
ambiguity, contradiction, or paradox of the moment between darkness and 
light In ancient India, these were "climactis", as represented in my article 
"Climactc Times in Indian Mythology and Religion.” History of Religions 
:2 (Winter, 1965). It is only in recent times that Hindus have ceased to 
respond to the dawn and dusk (morning and evening twilight). The ancient 
Hindu well appreciated the paradoxical nature of Ushas, goddess of Dawn, 
whose ever-youthful appearance heralded another day of life, bringing 
men that much closer to death. When evening descended a host of spirits 
emerged: it was the time that the Мага host appeared to the meditating 
Gautama under the bodhi-tree. The twilights symbolized the sensitive 
points in the temporal low when spiritual victory was possible A special 
Vocabulary was created to refer to these critical points and called in the 
Buddhist Tantras “twilight language". This should have been obvious 
from the outset of Western research in the Tantras, But the scholars" 


There was surely a time in India when every learned Buddhist monk 
could understand the terminology somdidya...bdjiam found in 
verses Siriputra is made to say in the Saddharmapundartka, Chap. Ш. 
(Edgerton's Buddhist Hybrid Sanskrit Reader, р. 55) 


Days and nights I spent, О Lord, 
mostly thinking just that; now, T shall 
ask the Lord whether I have failed or not. 

And as I so reflected, O Jinendra, 
the days and nights continually passed on. 

‘And noticing many other bodhisarrvas being praised 
by the Preceptor of the word, 

And having heard this buddhadharma, 1 thought 
"Indeed, this is expressed in the manner of twilight; at 
the tree of enlightenment the Jina reveals the know- 
ledge that is inaccessible to logie, subtle, and 
immaculate.” 
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Illustrations of Samdhya bhãşã 
The Sandhibhasa-yka is writen by Nigîrjuna, presumably the sume 
tantric who authored the Pacakrama of the Guhyassmija system. In the 
Japanese Photo. edition, itis in Vol. 56, pp. 67-69. He lists his explanations 
‘of the “twilight” expressions in seven groups or rounds, It should be of 
interest to compare his explanations with those in the Hevajratantra, 
accepting the work of Snellgrove in most cases. 


Hevajratantra Samdiibhágé-Ika (st round) 
madhya (win) is madana is the ambrosia (тш) of 
(intoxication) heaven, to be drunk continuously. 


mûmsa (lest) is bala (strength) is wind, is food, to be controlled. 


malayaja (Sandlewood) is milana the coming together of external 

(meeting) states, sense organs, and percep- 
tións (based thereon)—which is so 
to be contemplated; also the con- 
substantial joy (sahajranda) 

"deja (phlegm) is gati (going) the passage of the wind; also, when 
fone has the four jogas, he con- 
templates without holding it, ie. 
lets it go. 

dava (corpse) is Srdya (resort) is the yantra of body, having infinite 
light (amitdbha), and one should 
resort to that group. 

asthyäbharana (bone ornament) is One should be convinced, “these 

niramiuika (naked) very bones of mine are my orna- 
mens 


preükhana (wandering) is авай is inhalation; and one should stopit 

(coming) from its violent acts. 

‘pita (wood) is damaruta (drum) the undefeated sound; also, by con- 
trolling the prûpa and дуйта, one 
beats it (the drum) and makes it 


dundıra (emission) is abharya is vikalpa (mental emission) and 
(non-potental) should not be elsewhere. 

Külitjara (N. of a mountain) is has arîkalpa nature; also, while the 
Bhavya (potential) wind is being inhaled there is no 


recitation. 
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padmabhðjana (lotus vessel) is is the four wheels (cakra [of the 
Караа (skull) body] [опе of which] is either the 
wheel at the head or the wheel at the 
navel; or it is the kakkola of the 
karmamudrd. . . . the four wheels 


are the padmabhajana . 
‘ptikara (satisfying) is bhaksya is the meditation to be eaten by the. 
ood) yogins. 
mdlatindhana (jasmine wood) is that scrutiny scraping the element 
spaijona (herbs) is to be eaten. 
catuhsama (а potion of four in- is Vairocana, hence is present 
gredients) is gütha (dung) through anointment of the body. 


Кайши (musk) is mitra (urine) is Akşobhya, ditto. 


зака (frankincense)issvayambhu is Ratnasambhava, ditto. 
(blood) 


arpira (camphor) is sukra is Amitibha, hence is present 
(semen) through anointment. 

за (rice product) is mahdmamsa is Amoghasiddhi, hence is present 
(human-fiesh) the same way. 

Kundur (resin) is the union of the is the union of sense organ and 
tuo perception 

vola (gum myrrh is vajra (thunder is мјдана (perception), or the 
bolt) external vajra. 

Kakkola (perfume) is lotus is the secret lotus, or else the 


external secret prajña; by means of 
these, one acts in yoga. 


That ends the fist round of seven in Nagirjuna’s commentary and 
accounts foreach item in the Hevajrarantra list except for "dindina (small 
drum) is asparsa (untouchable)" omitted in Nigirjuna’s list, or omitted 
in manuscript copying. In the subsequent rounds Nagarjuna treats the 
ser same expressions with diferent comments, and dina docs appear 
in the third round. 

Nigirjuna's commentary suggests that the Hevajraranira has given the. 
basic list of “twilight language". These are expressions for ambiguous 
yoga states, while "non-twiliht language" refers to states of yoga that are 
not ambiguous. Both these alternatives should be distinguished from the 
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other sets, neyértha, ntártha; yathāruta, a-yathdruta and while a similarly 
‘extended discussion of the latter terms would take us afield from our main 
topic, some brief explanations, following Candrakirti's Pradpoddyotane, 
are in order. In tantric usage, леуёлйа and nitdrtha are alternative ex. 
planations for a given term, usually referring to a momentous or precious 
element of the body. For example, in the case of the expression "great 
blood”, the neydrtha is ordinary human blood, the nirha is menstrual 
blood. The set yathîruta and ma-yathdruta refer to the terms employed for 
given objective entities. When the term employed is standard, it is 
yathûruta. When the term is coined, apparently to enable the insiders of 
‘the cult to preserve secrecy even if the text falls into unworthy hands, 
na-yathdruta. In contrast, “twilight expression” does not refer to а definite 
given entity, and it is not a meaning (artha). 


The Diamond Song 


Immediately after the section on “twilight language” in the Нед 
tantra, there is a tantric song in the type of language called Apabhraméa 
(Sometimes identified with old Bengali), which is generally used for the 
mystic songs called Doha. The Siddhas (tantric masters), such as Saraha 
and Kanha, have left a remarkable group of these songs, the collections 
of which are variously called Dohd-tosa, Carydgli:kosa, and Caryépadas 

Of course, the various commentators on the Hevgiratanra have each 
had to explain to some extent this tantric song, and Snellgrove, who edited 
and translated the Herajratantra naturally used some of these materials for. 
his version, Fortunately, the great tantric master Naropa has reproduced 
the text of the song along with his explanations in his commentary on 
particular expressions of the Hevgjatanira im We Vajrapada-dra- 
somgrohe paid, extant in Tibetan (PTT, Vol. 54, pp. 1 to 41), where his 
‘commentary on this portion occurs, p. 32-3, T. Tis is a song of the engage- 
ment (согуд), and our foregoing section on tantric ritual shows that there 
are three kinds оГ caryû, more fully "carpd-srata" (ritual observance of the 
engagement), symbolized by the Клачко, ete. There is a considerable 
amount of information on this topic, pertaining to the "Stage of Con. 
pletion” (sampanna-krama), in my forthcoming Yoga of the Gulyasanié- 
Jatanira, Аз to the song itself, Naropi's commentary provides an under- 
standing of it that is hardly possible from reading Snellrove's translation 
and notes. This is not to deny the value of the Herajra context and Snell- 
grove's labors; їп fact, his information that the bodliicitta (mind of en- 
lightenment) is here in the head—where inferentially is Kollagiri—is a 
helpful addition, as are his notes generally. But that is also the meaning of 
"éiamond-skull as explained in my section on “ritual observances”. One 
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should observe that the song takes for granted the basic list of “twilight 
language” expressions. Notice also that the song serves as an expansion of 
the celebrated mantra ОМ MANI PADME HUM, Om, the gem in the 
lotus, Hm. Snellgrove’s text is adopted with a few modifications. 


KOLLAIRE TTHIA VOLA MUMMUNIRE KAKKOLA 
Vola (the diamond mind of enlightenment) dwells at Kollagiri (seizing 
bliss); Kakkola (the lotus) at Mummuni (the navel disk). 

GHANA KIPITTA HO VĀJJAI KARUNE KIAINA ROLE 

‘The diamond exhortation is uninterrupted. The diamond of all thoughts of 
enlightenment holds the intrinsic nature of the three worlds in melted form. 
The two organs congregate with friction. 

ТІНАМ BALU KHUJJAI GHADE MAANĀ PIIJAI 

Having united the vola and the kakkola, one should eat meat (=the five 
personality aggregates which are the nature of the five Tathágatos, and 
which thereby lose self-existence, melting into the self-existence of the mind 
of enlightenment possessing the five knowledges, mirror-like, ete); and 
having united those two, one should drink wine (ie. ambrosia). 

HALE KALIRJARA PANIAI DUNDURU TAHIM VARJJIAL 
Hail! The fortunate mind of enlightenment (Kalinjara) should enter the 
antlers of the lotus, The unfortunate sense bases of eye, etc, (dunduru) 
should be avoided 

CAUSAMA KACCHURI SIHLA KAPPURA LAIAI 

He (the Lord) takes the fourfold potion (Vairocana), musk (Aksobhya), 
frankincense (Ratnasambhava), and camphor (Amitäbha) (because he is 
inseparable from then). 

MALAINDHANA SALUA TAHIM BHARU KHAIAI 

One should especially eat vegetables (milaindhana) (= хе aggregates) 
along with rice (ai) (=the knowledge of the Tathagata). 
PREMKHANA КНЕТА KARANTE SUDDHA NA MUNIAL 
Coming and going, опе cannot comprehend the pure and the impure. 
NIRAMSUA АМОНА CADABIAI TAHIM JA SARABA PANI 
He pays no attention to the bone ornaments on his naked body («the 
diamond of the mind of enlightenment, the nature of the five knowledges). 
‘The corpse (riba), Le. the mind of enlightenment which is selfless, is 
situated at the tip of the nostril of the lotus. 

MALAYAJA KUNDURU BATTAL DINDIMA TIHAM NA 
VANAAL 

At the meeting (malayaja) of the diamond mind of enlightenment with the 
рај, there is union of the two organs. One does net touch the small 
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indima) (in any event, because it is “untouchable” —Hevgjra's 
"i and ultimately, because everything has become unified). 


Concerning the “coming and going" of that song, the Залина kd, 
as previously cited, has the explanation that it is inhalation (and exhala- 
lion). Such remarks point to the yoga practice of the "pot" (kumbhaka), 
which is treated in my subsequent section on Nine Oris 


ul 
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Both the one who is ignorant of the yoga of wind. 
And the one who knowing it does not practice it 
Are samsára's worm, 

Aficted by all sorts of suffering. 


Samvarodayavtantra 
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THE NINE ORIFICES OF THE BODY 


It is a well-known feature of Buddhist canonical literature that one of 
the chief early disciples of the Buddha, Mavdgalyiyana (Pili: Moggallina) 
was credited with special magical powers (iddhi in Pali, rddhî in Sanskri) 
With which he often visited various other realms of the world than ours, 
Such as the hells and heavens. The Майдтани (Vol. 1) soon takes up ап 
account of this disciple's visits to the eight great hells and other realms. 
‘These stories do not explain how he managed to accomplish the feat. It is 
only much lateres far as 1 knowin the Buddhist Tantra literature, that 
‘one can find an explanation of how a yogin can contact the subdivisions of 
the three worlds, according to the traditional Buddhist classification, that 
is to say, the realm of desire, realm of form, and formless realm. The 
realm of desire is said to include the six passion deity families, as well as 
men, animals, hungry ghosts (preta), and hell beings. The realm of form 
is called, for meditative purposes, the four dhyànas, and has further divi- 
sions. The formless realm also has its divisions of the bases of infinite space, 
infinite perception, and so on. These divisions are known from carly 
Buddhist literature and are discussed acutely in the branch of literature 
called Abhidharma. According to the tantric literature as will be cited 
below, the way a yogin like Maudgalyiyana can gain entrance to those 
worlds is analogous to how a person might go there after death by reason 
of destiny. In short, the yogin concentrates in a special way on various 
body orifices that are deemed to be correlated with the beings of various 
realms, while the person who dies with his stream of consciousness passing 
through one orifice or another, goes to the appropriate realm of the inter- 
mediate state (antardbhava). The orifices themselves are made salient in 
ancient Indian literature. The rest may well have been strictly oral for 
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centuries; but there are suggestions of the rather curious theory herein 
unfolded in the widespread injunction to think of а deity in the hour of 
‘death so as to go to the realm of that deity. Such a teaching is found in the 
Hindu classic, the lagavadeltd, and the famous American Sanskriist 
Franklin Edgerton once collected many materials on this subject for an 
article in Annals of the Bhandarkar Institute (1927) 

"The nine orifices are referred to in the Svetaivatara Upanisad, which has 
this well-known verse (Ш, 18): 


The embodied swan moves to and fro, in the city of 
nine gates and outside, the controller of the whole 
world, of the stationary and the moving. 


“This tradition of nine is maintained in the ВВаганадепа (V, 1), where the 
mention of nine gates is commented upon as the two eyes, the two ears, the 
wo nostrils, the mouth, and the two organs (male) of excretion and 
generation. However, the Kapha Upanisad (11, 2, 1) refers to the city of 
eleven gates, and the commentary adds the navel and the opening at the 
top of the skull to the list of nine. 

In а native Tibetan work of astrology, the Dee Idan її... (See. Ja) 
by Mipham tshahs-sras dgyes-pa'i-rdo-rje, there is a correspondence of 
orifices and planets which is of interest to mention here simply because 
"he nine differ by inclusion of the navel and omission of the mouth, which 
at least shows а lack of unanimity on what the nine orifices are when 
spelled ош: 


wes — Son igh) and Moon et o) 
шош С Mars and Mery 

Малоли — Јарко and Venus 

wed оф 

era) __ qune and Ketu (hend and tall of te dragon) 


When we pass to the Buddhist Tantras, we find in the Buddhajñânapäda 
wing of the Gulyesamájatantra tradition, in the work of the founder 
Buddhairijhànapida, his Drltrama-tatvabldvand-ndma-mukhdgama (PTT, 
Vol. 65, p. 8-5 to p. 9-1), this list of nine orifices in explanation of transfer 
ог transit (samkränti) by a yogin or through death by way of one or other 
orifice to an associated external realm: 1. forehead, 2. navel, 3. crown of 
head, 4. eyes, 5. cars, б. nostrils, 7. mouth, 8. urethra, and 9. anus. This 
list includes the eleven of the Kapha Upanisad, reduced in number by count- 
ing the eyes, ears, and nostrils, аз one each; and then adds the forehead 
center. The work continues in this manner: 


The Nine Онде of the Body LI 


‘One should understand the forehead as the prognostic of the realm 
of form (ripadhári) and birth (there). The navel is the prognostic 
place of the gods of the realm of desire (катаал) and certainty 
of birth among them. The crown of head is the prognostic source 
of the formless realms (arüpyas) and birth therein. If there is 
transfer of knowledge in the two nostrils, the person i born in the 
abode of the yaksas. The two ears are the certain passage to the 
abode of vidyädharas. The two eyes are the prognosis for birth as 
king of men, In the case of transit of knowledge through the 
mouth, one may understand it as the prognostic of pretas (hungry 
ghosts). One should take the urethra as the prognostic for prog- 
nostis of animals. One should understand the going of knowledge 
through the anus as the prognostic of the hell beings. Having thus 
understood the individual aspects for transfer of knowledge, one 
should do (mantra) placement in the seven upper orifices by means 
ofthe syllable of five soundings (ndta). One should place SUM in 
‘the urethra and KSUM in the anus. Having thus stopped up the 
seven orifices, when one searches the place through the following 
sequence with one's own mind, he will certainly go to that very 
realm. 


Before going further, let me summarize that passage: 


Orifice Prognostic of what place or beings 
forehead. realm of form 

navel passion gods in realm of desire 
лом of head formless realms 

nostrils abode of yaksas 

eas abode of vidyidharas 

eyes a king of men 

mouth hungry ghosts 

urethra animals 

anus hell beings 


itapida's commentary on that work, the Mukhägamavriti (PTT. Vol. 
65, р. 65-12) explains: The six orifices, forehead, etc. are good. The three 
orifices, urethra, ete. are bad. Therefore, one should understand the 
prognosi for rh therein by the coming and ping of оэ om 
knowledge (fna) in ether the good or bad orifices, (His subsequent 
comments show that "knowledge" means the yogin's knowledge; hence 
that the yogin can establish a correlation with а certain realm by centering 
his knowledge or know-how, in a certain orifice). In the case of the yakss, 
this means birth as Vaiéravaga and other yaksas on Mt. Meru, Vidyidhara 
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(holding the occult science) means becoming a yogin who has vidya and 
the eight siddhis of “eye ointment”, etc. The five soundings are HUM, 
because this is the sounding of the five Buddhas, In the case of SUM for 
‘the urethra, this is white. KSUM for the anus is yellow. Having stopped up 
(or plugged) the orifices, one goes to one's own realm of mind (ita). 
‘One "searches" by the eight methods of recitation, ele. 

In agreement with а portion of these statements, Bhavabhadra states in 
the Srivgjradake-nima-mahdtantrardjavivyt (Derge Tanjur, Rgyud, Tsh 
13122) 


‘The text, "From the navel, the gods of the desire realm," means 
that any perceptual stream (rna) that goes forth from the navel 
orifice, is bom among the gods of the desire realm. The text, "With 
the form of the bindu, heaven,” means that any such one that goes 
forth from the orifice in the middie of the forehead is born among 
the gods of the realm of form. The text, "proceeding upwards," 
means going forth through the golden door (the Brahmarandhra). 


This author, Bhavabhadra, has writen a commentary on the Tantra 
rye Catia, which is also an authority for what are known as the 
“gates to the intermediate state (amorabhare)." 

Notice, in short, that the three bad destinies of hungry ghosts, animals 
and hell beings, are correlated respectively with the mouth, urethra, and 
amus, which accordingly are the three "bad" orifices; while the two good 
‘destinies of men and gods are correlated with the other six, which are the 
“good” orifices. But notice also that the mouth is included among the 
seven upper orifices in terms of methods for blocking the orifices. 
Apparent, the praxis of the yogin to stop or inhibit the passage through 
the orifices is accomplished by imagining а mantra syllable at each of the 
ойе. 

Talso noticed what at frst seemed to bea peculiar theory in the Зарри. 
tamra about nine ortis, and did not feel confident about including i 
Without consulting the commentaries. Upon referring to the three cam- 
mentarios in the Tanjur (using the Narthang edition), 1 did not readily ind 
the place in Indrabhût's commentary (Toh. 1197, the Smytisamdar- 
dando), хо turned to the explanations which 1 quickly located in 
Abhaykaragupta's mndyamaari (Toh. 1198) and im Siravaje’s 
Ramana (Toh, 1199). Abhayikaragopta (Narthang Tanja, Reyud, 
Dia, 190-1, Т) states that the practice belongs to the Stage of Completion. 
"The use of sed-syllables or of evoked goddesses here seems also to mean 
plugging or gaining control over respective orifices by imagining seed 
syllables and goddesses in those places. This tradition employs different 
syllables than the preceding system, which suggests that the important thing 
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is not the particular syllables employed but rather a consistency or sticking 
to the same system throughout all the practice. [n the Sapu[e-tanrra 
tradition, the seed-syllables belong to the eight forms of the goddess 
таалада! (the Wisdom Dakin’, for which reason the nostrils and ears 
эге counted as one orifice in the correspondence system of eight terms, and 
ме counted as two in order to get the total of nine orifices Combining the 
‘Gata from the two commentaries, and helped by the mandala No. 4 in the 
‘Nispannayagavalt (edited by В. Bhattacharyya), the following summary is 
possible (unfortunately, some of the seed syllables аге still questionable): 


Lon 
Conia, jo Barons or is Wisoow Dict 


e чеши жш» 
КОТ aa, 

EL. im БЕ 

LEE E uae 
Bann vomiga- 5мам ы, p 
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“There are some intriguing features to tht table. For one thing, the four 
elements which the seed-sllables represent are stated in the standard 
Sstrological order, because Aries is fire sign, Taurus earth, Gemini wind, 
fand Cancer water; with the same order repeated for the rest of the 
Zodiacal signs. Reference to the materials in my essay “Female Energy 
tnd Symbolism in the Buddhist Tantras” will show that ordinarily the four 
elements are made to correspond to the element сайла navel, throat 
{= neci), heart, and privities. The present table does not have an entry for. 
Хаана? and so there is an implication that “arms” is the replacement 
for "legs". Because the four elements are not here in the usual location, 
they most be understood in an extraordinary wey, as explicitly stated for 
water, Le. “ambrosial water", Again, when the Sompufa-tantra (PTT. 


an aay he Wisdom Dik sented with this parila form in evocation 
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Seat Soi the folowing tes are to be аа with the dkny pure in ie 
элек cs Ri "Муш Gee Lokesh Chara А New TieoAngol Pan, 
PAS кы уш HD The ности уре the kin posture depicted by the roving, 
Buddha ia my chapter on Tant Ritual. 
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Vol. 2, p. 246-3-3,4) assigned the “delusion” syllable to the neck, one might 
have theorized that it would start the usual Buddhist set of "three poisons” 
ust hatred, delusion). When it continued with an assignment of the word 
зэрда" (the Sanskrit original for the Tibetan fon moñs) the translation 
"Vetement" (which is the usual Buddhist rendition) would be inapplic- 
able; evidently Alea has here its more literal meaning of “pain”. This 
conclusion is further certified by the next assignment—that of "swinging" 
(Cala; Tibetan £ Yo ba) to the heart orifice, so here I adopted the more 
generalized rendition of “vibration”. The “lord of animals" syllable, 
associated with the navel, recalls the Hindu legend of Vignu, that when he 
was sleeping upon the cosmic waters а lotus grew from his navel, and on 
the lotus there arose the creator Brahma. Dowson, А Classical Dictionary 
of Hindu Mythology and Religion, p. 360, also mentions the epic legend 
thatthe destroyer Siva (or Rudra) sprang from Vignu’s forehead. In the 
present table, this could only concern the crown of the head, associated 
with fire. 

‘Specialists in Buddhism would probably wish the present writer to 
comment on the relation with the preceding of the well-known character- 
ies attributed to the Buddha—and consistently represented icono- 
graphically of the upapa at the crown of the head and the drad-kosa in the 
middle of the forehead. For one thing, the upra protuberance is frequently 
personified as a goddess, especially Uşnişavijaya (She, the Victory of the 
шуша); and through the secondary mark, "head umbrell-shaped” 
(ehattrüdrottamdigo), Usnlsa-Sititapatrà (the White Umbrella Lady of 
the upota) (see the Frontispiece, George Roerich, Tibetan Paintings). In my 
article on the characteristics in the Leibenthal Festschrift (Santiniketan, 
1957), I cited Reyaltshabje's subcommentary on Haribhad 
ранда, "His face is adorned with a ‘treasure of hair! Grtd-kodo). 
Itis between the eye-brows in the location of the ‘drop’ (tilaka) . . . It has 
the appearance of a silver lump the size of a seed of emblic myrobulan." 

"The foregoing materials also associate the crown of head with a goddess, 
in this case Vajrafakinî (see the picture in Evans-Wentz, Tibetan Yoga and 
‘Secret Doctrines), and that place is associated with the formless realms. 
"The forchead—the location of the drad-kofa—is associated with the realm 
of form. Abhayakaragupta in his Атлдуа-тайап! (PTT. Vol. 5$, p. 245-2) 
states: "Likewise, the Tathágata sees with the uni; likewise, he sees with 
the srad-kota; so also with each characteristic.” This suggests those 

racteristcs, especially those two main ones mentioned above, to have 
the functions already described as correlated to external realms Бу reason 
‘of a yogin's knowledge: in short, that they function as "eyes" toward 
those realms. That same author, Abhaylkaragupta, in his Mun-matdlon- 
kära (PTT. Vol. 101, p. 259-2) cites some scripture, without giving the 
title: "The enlightenment of the érávakas is in his face; the enlightenment 
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of the pratyekabuddhas is in the mid-forebead; the Incomparable, Right- 
completed Enlightenment is in the upiya.” The word {rivaka means 
hearer"— hence in the iconography, the long cars of the Buddha; and 
since the Srivaka must practice meditation—also the half-closed eyes and 
позе for "counting the breaths" and ike exercises; such must be the mean- 
ing of his enlightenment shown in the face. 
“Another aspect to the orifices is how they function as entrances; and 
this topic in the form of entrance to the future parents by a being of the 
Intermediate State (antardbhara), which are the three possible entrances 
by a gandharva, is discussed in my essay “The Five-fold Ritual Symbolism 
later in the present work, There is also the entrance of divinity 
in the form of the “knowledge being" Салаат) 

‘A further technique, even more mysterious, is the reputed art of re- 
animating a fresh corpse. This is called in Tibetan gro jug entering the 
city). It is one of the most esoteric teachings of the Marpe-Milarepa 
lineage, descended from торі 

"Turning to the topic of passage through the orifices, no matter how much 
а single researcher collects materials on these topics from various books 
in the Tibetan canon or elsewhere, he cannot bring together the strands 
чо form a unified picture such as one finds in one of the great Tibetan 
manuals that have integrated the canonical descriptions with the oral 
instructions of the gurus. Tsoñ-kha-pa's commentary on the Six Laws of 
Náro-pà (the "Yid-ches gsum ldan”) is precisely such an integrated work, 
and fortunately my readings in other works of this author over the years 
enables me to read his text at this point also, namely his passage explaining 
the transit (pho ba; Sanskrit, samkrdnt) Just prior to the passage 1 shall 
translate (PTT, Vol. 161, p. 10-48 to p. 11-2-2)? he mentions that a 
person who is sick, suffering, or old, should not engage in this practice; 
land after the passage he alludes to some deviate views about it. 


“There are two basic counsels about transit. Of these two, [frst] the 
purification (sbyah ba) is as follows: The Vajradaka (ie. the 
Srivaradaka-ndma-mahdtantra) states: “The alternations (mtha') 
of the place are to be purified. After their purification one should 
perform transit of the state of being, Otherwise it would be purpose- 
Tess." That refers to the alternations, pleasure and pain, of the place, 
фе. the body. That is, Bhavabhadra explains that if one transis 
without having first purified by cultivation of the heat—the ial ba 
(Gosin’s rest) is purposeless. Thus, the prior cultivation of the heat 
is a distinguished basis for accomplishing the transit. Furthermore, 


1. Compare with the rendition of this part of Tot ha text in C. А. Muses, 
«йы, Ber Teachings of tht Tieton Tanira (Falcons Wing Press, 1361, p. 2253 
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the Vajraddka states: "Upon binding the orifices by means of the 
"pot (kumbhaka), the orifice holes become pure.” Both the 
Catusptha and the Sampura are consistent with that, because they 
express the necessity to cultivate the kumbhaka of wind with a 
capacity to compress within the wind that enters the sense organs 
land other orifices. Now, kumbhaka was previously explained to 
have the three degrees of highest, middling, and lowest; and those 
many persons who assert that it suffices to have the lowest degree, 
speak аз though they do not understand the meaning of the Tantra. 
Hence, when one stops the transit of viiidna through the eight 
orifices, not including the golden gate at the crown of the head, 
transits through the golden gate at the crown of the head. And that 
transit of attainment is the chief basis for the vidyadhara (wisdom 
holder) who practices mantras. Such statements of the Tantras are 
essential; and even though there are (various) visualizations of 
ana (the perceptual stream) departing from the body, it is 
necessary to complete the characteristic of visualizing it as explained. 
according to those Tantras. There is both brief and expanded 
Subject matter of visualization of the transit according to the fourth 
Gams Ва deg dril and of the transit according to the counsels of 
the Rhog school. Here I shall speak briefly using as sources the 
precepts of the gurus who put uppermost the precepts of this school 
бе. that of Rog). In this case one may wonder which deity should 
фе contemplated as the basis for purifying the transit. The gurus 
maintain that one should contemplate whatever is ones own 
tutelary deity. Since the Santa and the Carugpljha have stated а 
method of contemplating the deity especially in this case, that is a 
теззоп— one would succeed—to do it accordingly. As it would 
{ake too much space, I shall not go into that matter here 
[Second] The "brightness" of oneself as deity and uniting of the 
winds, Starting with the realm of contemplating the secret place, or 
the navel, one imagines a red A at the navel, a black HUM at the 
heart, а white KSA at the Brahmarandhra (the golden gate). Then 
one vehemently draws up the lower wind, and imagines it pushed to 
the A-syllable of the navel; and having arrived, pushed to the HU! 
and having arrived at the HUM, pushed to the KSA-syliable. And 
he imagines it e-descending to the place of the HUM in the heart 
and to the place of the A in the navel. Now some persons claim 
that one should contemplate it dissolving in the A and HUM, but 
doing it the former way (ie. simply arriving, not dissolving) is 
better. One should work at it that way as long as the prognostics 
(tags) have not arisen. The prognostics are an itching sensation, 
throbbing, cc. at the crown of the head. Then the application to 
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the rite аз follows. One should put the main part of the body in 
sitting up postion, and clasp his two knees with his two hands. One 
should start with taking refuge and generating the mind of en 
lightenment. Then from the realm of the "bright" where oneself is 
the tutelary deity, one visualizes in the space straight up in front 
of one's head, at a distance from 1-1/2 to six feet at a comfortable 
level, the guru and tutelary deity in inseparable manner. Deeply 
moved with devotion and faith, one fervently beseeches him. Then, 
having brightly posited the A of the navel, the НОМ of the heart, 
апа the KSA of the crown of the head; vehemently drawing the 
lower wind one contemplates that the A itself is within the central 
Wein and while (moving) upward pronounces a group deerlike 
Sound (khyu ru ru yuh nas) and dissolves in the HUM of the heart; 
and one recites A-HIK for as many times as necessary. Further- 
more, the HUM itself pronounces (while moving) upward, and one 
recites A-HIK up to twenty times and contemplates that it (the 
HUM) is pronouncing in the throat. Then one should contemplate 
the bright K$A-syllable at the brahmarandhra, and that it is pure 
white, as though the brahmardndhra constituted the starry realm; 
amd reciting A-HIK vehemently five times one sees that НОМ 
proceed hastily through the brafmarandira and dissolve in the 
heart of the inseparable guru and tutelary deity. Controlling 
consciousness that way, he settles it ia the realm without dis 
cursive thought, That shows in abbrevi i 
according to the sayings of the gurus and the Самра, 


Tsoh-kha-pa's passage establishes rather clearly that some of the varying 
descriptions--for example, some of those already brought forward in this 
essay heve to do with two separate phases of the praxis. That is to say, 
the description may concern the phase of purifying the orifices, and this is 
associated with containing the winds in kumbhaka, which is referred to as 
the "heat" or the description may concern the phase of transit of the 
perceptual principle (wna) through the gate at the crown of the head 
Tsoh-kha-pa referred to three degrees of kumbhaka, which he treated 
earlier in the same work. He may well intend the three mentioned in the 
‘Sapbarodaya-tantra (PTT, Vol. 2, p. 20527,8): "The lowest amounts 
thirty-six; the doubling of that is the medium; the tripling is the great 
The text seems to mean the number of times one performs the kumbhaka, 
thereby lengthening it. The "great" kind thus amounts to 108 times, 


3. Mica Blade, Yoga; Immortality and Freedom (ew York, 1958), рр. 24647, 
showe the relation betwee te lamba yoga, the est and the re of the kul 
ower (6 ше the Hinds terminolo). 
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‘That brings us to the question of what is meant by the “pot” (kumbhaka). 
‘This involves establishing the usual condition of issuance through the 
orifices and the contrasting abnormal or yoga condition of that issuance, 

‘Concerning what is usually issuing forth rom the various orifices, 
Buddhaguhya states in the Dfydnottara-jka (Derge Tanjur, Rayud, Tho, 
145,3): "Prára is the vital айг characterized as issuing from, and entering, 
the eyes, ears, nostrils, mouth, navel, male and female sex organs, the 
unclean orifice, the pores of head hair and body hair." Buddhaguhya is 
also the author of the Taurdrthdvetdra (Toh, 2501), upon which 
Padmavaja’s Tantrdrthdvatdrarydkhydna (Toh. 2502) comments (Derge 
Tanjur, Rayud, Hi, 1698-5, fT: 


Moreover, we must explain the orifices through which the vital airs 
‘of breath issue and how they do so, how to inhibit them, the time of 
inhibiting them, and illustrations. Among them, through what 
orifices do they issue? They issue without and within all the (nine) 
orifices of the body, ie. mouth, nose, (ex) organs, (ete) and all 
the pores, How do they issue? When thought (cia) is excited or 
relaxed, they issue a long ways; and when it is bound fast, they 
issue a short ways, and subsequently, whatever be their gathering 
place, enter in a direction straight above the navel. As to how one 
inhibits them, one gathers them within the "member" (айга, ie. 
body) of tortoise (ie. holds the breath in, kumbhaka), one gathers 
‘them within the “member”—scizing in the manner of the tongue's 
drinking water; and without breathing in, with the small tongue 
(the uvula) like a calm(?) stream and without straining. Relaxed as 
though breathing in sleep, one holds and equalizes them. As to the 
‘extent of time for restraint: At the outset, when fastening oneself in 
samadhi, one restrains gradually, and does it as long as the samadhi 
‘and muttering are not finished. The fault of not doing it that way is 
эз follows: the wind whirls, whereupon the heart gets diseased, the 
body heavy; one is panicstricken and one's thoughts become 
tumultuous (Le. they race). Moreover, if one holds the breath 
fiercely, a fault occurs in this case: it is taught that upon reverting 
from that, the samadhi is spoiled. When, like an animal, the vial 
air is not controlled, it is said, "There is no accomplishment of 
samādhi.” 


One striking fact emerges: In Buddhaguhya’s tradition the process of 
kumbhaka, or holding the breath in the body as though it were a pot, does 
not involve mantra placement as we have noticed in some of the foregoing 
materials. Another thing: kumbhaka here is not the ordinary method of 
takinga deep breath and trying to hold one's breath, but a gradual method 
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of drawing in the breath by imperceptible degrees, with the tongue lapping 
up as though it were water drops.* Also, implicit to all these discussions 
is the theory of winds in the body operating in their individual cycles with 
individual colors and the like, with which the yogin must be famili 

'Tsoñ-kha-pa’s Anuttarayoga treatment involves the central vein of the 
‘body, hence the system of three chief veins (in the position of the spine) 
and implies the system of cakras. In this connection, there is the termin- 
ology "upper orifice” and "lower orifce". Thus the tantric writer 
Bhavyakirti mentions in his Prakaika commentary on the Рлайройдуогата 
(PTT, Vol. 61, p. 1-5): Aries via the upper orifice’ means, via the path 
of the two nostrils of the face" but the upper orifice is also treated as the 
neck. The "lower orifice” is at the position of the Hindu Maladhira, the 
perineum triangle, which in the male is at the root of the penis, the juncture 
of the three veins. The Stags rim chen mo (43Ta-I) cites the Sanpuja- 
tantra: 


The left dt (ie. йана) starting at the neck 
is She with the Sambhogakiya (ie. the sister"), 
who rests at the navel, and drips intoxication into 
the lower orifice. 


The ndi (rasanê) going upward from the navel is (She) 
likewise dripping in the upper orifice, who rests at the 
neck and is known to drip blood (ie. She with the 
‘Nieminakaya, the "daughter"). 

‘The intoxication is explained as moon. 

The blood is said to be sun. 


That is rather obscure, but is presented here to contact mystically with 
some of the foregoing materials and also to add an aspect to the orifices 
that ties in with subsequent tantric studies in this work. 

"There are some unanswered questions. For example, what is meant by 
“the yogin's knowledge" for concentrating in a certain orifice? Here, a 
curious personal experience may be mentioned. In the year 1946, soon upon 
returning to Los Angeles after 1 was discharged from the U.S. Army, an 
older friend of mine took me along with another friend who had just been 
discharged from the U.S. Navy to а free public demonstration by an 
"occult type organization that expected thereby to encourage some of the 
attendees to enroll for private instruction for which charges were made. 


4. Soe Alain anion, Yor: The Method of Вечера (London, 1949) celi 
por se. for some Hid theories of umblate proce, This ador db tbe 
Fic rae he word pot because te ies to succeed by degrees of timent 
то draw inthe breath so ому rat e body can Pe considerd a pot that i being id 
Mate drop by drop. where he "water" ofcourse the droplets оган, 
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In this good-sized hall which could easily seat a hundred or more persons, 
the guide instructed us to meditate on our heart while breathing in unison 
with the measured sound-beat made by а metronomic instrument (which 
presumably was set to agree with heart-beat time). In a very short while 
T experienced a strange shift of consciousness: 1 was in some mysterious 
place with a fierce rushing back and forth, and became terrified. Promptly 
1 quit the measured breathing and bounced back to normal consciousness, 
siting through the rest of the session without cooperating. At the con- 
clusion of the demonstration I asked the other two friends what they had 
experienced. Each replied that he had followed the directions but nothing 
in particular happened. This example shows that by concentrating on a 
spot of the body in а certain мау, controlling the breathing and so on, it is 
possible to "go there” and it is possible to go to an orifice, and perhaps 
“through the orifice". Obviously, the person doing this must be prepared 
for it with a knowledge of how to do it and what to expect, the standard 
of succes and what to do if he is successful. That is the “yogin's 
Knowledge”. 

Another observation is that the texts cited make no distinction between. 
the male and the female as regards the orifices, although it might be thought 
thatthe female has one more than the male. Surely these works are not 
written with solely the male in mind, and so there must be an explanation 
for this uniformity. 1 found a passage that may solve this problem. It is in 
the Марта commentary on the tantric Nügdrjuna's Райсайтата (PTT. 
Vol. 62, p. 1542): "Some (sentient beings) fall fearfully into a woman's 
watery orifice organ and every day are born and die.” Hence the text counts 
the birth channel as the urinary orifice, comparable to the male's urinary 
passage also used for issuance of semen. Accordingly, the woman's orifices 
ме also nine. 

However ina Hindu tantric text, as discussed by Shashibhysan Dasgupta, 
Obscure Religious Cults, pp. 239-40, the terminology “tenth door" is 
applied to the mouth of the Saikhif, a curved duct in the head that starts 
from the moon in the thousand.petalled lotus at the crown of the head. 
"Through this SaAkhint vein passes the ambrosia (олуна) (cf. our previous 
section on the "Five Ambrosias") which is discharged out of the lower end, 
called the “tenth door 

Finally, there is no conclusion on whether Maudgalyayana depended on 
such orifices for his legendary exploits of visiting the heavens and hells. 
The fact that the nine gates are mentioned in such ancient works as the 
‘Scetcatara Upanisad, which has section on yoga, suggests that the yogic 
experimentation with these orifices is of great antiquity. But there is no 
proof that around the time of Gautama Buddha there was any definite 
correlation of these orifices with external realms in the well-developed man- 
mer of the tantric texts cited herein. 
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TANTRIC TEACHINGS ABOUT THE 
INNER ZODIAC 


Ever since persons have come to believe in personal horoscopy, they 
have wondered why it should work. Doubtless the sume question occurred 
їп India because belief in astrology has been deep seated there for many 
centuries, The Buddhist Tantras of the Mother Tantra variety in the 
‘Anuttarayoga tradition have some theories of an inner zodiac, in all 
likelihood worked out in conjunction with northern Suivism, probably 
Kashmir байат, While these theories, insofar as Ihave come across them, 
are not sufficiently elaborated to show a determined rationalization to find 
an inner equivalent for the outer disposition of planets, ete. of a horoscope, 
it should be of interest to present these theories as T have found them. 

In any case, the theories do not speak of any zodiacal circle hidden in 
the body, with the sun and other planets circling accordingly. Besides, 
while traditional astrology classifies the signs into four groups by the 
elements of fire, earth, wind, water, and has seven planetary rulers, the 
tantric theories of an inner zodiac use the fifth element "space" (aki) 
‘which i sometimes translated “ether” and add Rahu and Ketu (head and 
tail of the dragon that causes eclipses, Le the ascending and descending 
modes) as planetary rulers Furthermore, some theories might be in- 
Consistent; or, perhaps it is better to say that it has not been an easy task 
to reconcile them. However, all the theories take for granted the tantric 
theory of three central veins (най) in the position of the spinal column 
(perhaps to be located im a so-called “subtle body" rather than in the 
Physical body) referred to as right, left, and middle, with their names 

ing in the Hindu and Buddhist Tantras: 
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Right Middle Len 
Hindu ава башна p 
Buddhist Rasanê Аман аала 


Besides, these systems range centers or critical vortexes at various places 
system. These are usually called "cakras" or 
ions are well known through the 
voluminous writings of Arthur Avalon. The Buddhist tantric explanation is 
ble, for example, in S. B. Dasgupta, An Introduction to Tantri 
‘Buddhism (pp. 160-178). One can also refer to Mircea Eliade, Yog 
Immortality and Freedom (pp. 236-45) on these same matters; and there is 
Considerable information in my forthcoming Yoga of the Guhyasama. 
jatanira. 


The Heart Cakra 


The tantric theory of the heart cakra can be elucidated by an interesting 
treatment of the inner zodiac found in Padmavajra's work in the бе of 
Mother Tantra entitled, Sr-Dakdreavamahdvoginantardjia-ahikaka. 
nama (Tohoku No. 1419; Derge Tanjur, Rgyud, Dza, 286-3, E). On 
folio 289a, he assigns the zodiacal signs to petals of the heart cakra. Here 
Т replace the Sanskrit and Tibetan terms with the standard Western 
equivalents. A minor correction was made of an obvious text corruption 
interchange of Cancer and Aquarius positions), since Aquarius belongs to 
the Wind Corner: and aho because the famous work of Indian astrology, 
Varihamihira's Brhat-jätaka, states in Chap. 1, verse 1, that Aries 
Taurus, Gemini, and Cancer with their triangular signs (heir element 
families) represent the four quarters commencing from the East. On the 
facing page is Padmavajra's solution (Observe the clockwise orientation: 

In accordance with Varihamihira's hint (perhaps he had ín mind the 
inner zodiac), one can take the cardinal direction sign along with the 
intermediate direction pair to make an individual set (the zodiacal triangle), 
ев. Aries in the East along with Leo and Sagittarius (S.E) as the fre 
Set. This reduction to four quarters would have to be accepted as the more 
primitive formulation representing the early development of the heart- 
cakra. This is only partially consistent with the explanation in Тооба 
pa's Stage rim chen mo (Peking blockprint, 4340-5, Т), where ive goddesses 
эге shown to be the personifcations of four directional veins of the heart 
эз the essence of the elements and of sense objects, with a fih goddess 
n the middle (the central vein, the Avadhüti. The group of four goddesses 
(iheir Sanskrit names in the Hevajratanira, I, i, 18) are, in the given order, 
Тайпа, Kamini, беа, and Cangik; while Магайаг is in the middle. 
The passages which Тоб һара cites do not state completely nor does 
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his own commentary—the respective correspondences to the four elements. 
One passage does say, “earth, ele.” But they do state the relation to sense 
objects; and since the identification with elements of the four main 
goddesses in the Gukyasamdjatanira (Chap. ХУП) also starts with earth 
(he goddess Locanā), we are justified in setting up the following corres- 
pondences, where the successive rows indicate clockwise order: 
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Itis plain that the order of elements cannot be interpreted in terms of 
external astrology, where discordant elements alternate, ie. Aries (fre), 
Taurus (earth), Gemini (wind), and Cancer (water). But in my subsequent 
discussion of transits there is а possible reconciliation in terms of element 
wind correspondences to the zodiacal signs. Moreover, the correspondences 
in the above table between elements and sense domains are mostly 
inconsistent with the correspondences in Table 2 in the chapter on 
‘Analogical Thinking. 

Now the same context in the Stags rim chen mo mentions that the fith 
goddess Miradarika (daughter of Mira) represents the sense domain of 
dharma, and so also the element of space (akat), and since this goddess is 
located in the central channel, she is between the left and the right. 
‘According to the Sanpuja citation in Shags rim, 4378-6: 


The two “veins, ie. the left and the right, 
and the birthplace in the middle: 

One should know that semen is on the left and. 
blood (=menstrual blood) on the right. Their 
mutual admixture is the mixture Dharmadhátu. 


(This language is related to the Indian theory that the embryo is created 
from the man’s semen and the woman's menstrual blood). 

‘The usage of the term "dharmadhdtu" in this context is equivalent to 
another word of this literature, “dharmodaya” (source of dharmas). In this 
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tantric context, dharmadhta means a birthplace, but in non-tantrie 
Buddhism, it appears to be described by negatives. 

Besides, the Stags rim (4354-2, t) differentiates the middle into three 
veins (right, left, and middle) to make a total of eight heart veins in this 
system (five goddesses, and three central veins). Tsof-kha-pa, in the same 
place, shows that in the conditions of womb the three main veins (called 
the “three queens") are the basis of all. However, the set of five, represent- 
ing the five elements as well as the five sense objects, begin operations during 
the phases of the womb and continue them during life, while the three main 
veins apparently begin a new function upon the start of a living birth, so 
they would perhaps be responsible for the astrological true time of birth. 


Transits 


I should be mentioned that Padmavajra (in the previously cited 
Vahikatika-ndma, 286b-3, E), besides the solution already mentioned, also 
makes the division of the twelve signs into “right” and “left”, associating 
them with “rise of breath”. Here the six right (odd-numbered) ones begin 
with Aquarius, and the six left (even-numbered) ones begin with Capricorn. 
Tn Tsof-kha-pa's collected works (Lhasa ed. Vol. Da, "Dus thor Nai le 
perhaps should read Khams le, 220-1, IC) we read: "In the same way 
that outside the sun transits the twelve sign, so inside, the wind trans- 
migrates with twelve transits the lotus veins.” In the sume work, 36b, 
he mentions that the wind transits the six right petals and the six left petals 

‘Presumably it is with reference to the Hindu system, interpreted as the 
solar year, that in Kashmirian Saivism, Abhinavagupta’s Tanrdloka 
(Yol. IV, p. 97) states: 


Arising from the heart in Capricorn, etc, which 
эге the six and six intervals, the sun would enact the 
six months of Magha, ec, and the progress to the North. 


Compare with the popular Saiva classic Sirasvarodaya, verses 73-4: 


There are twelve transits (samkrama) within the day 

and night. Taurus, Cancer, Vigo, Scorpio, Capricorn, 
Pisces, аге in the "moon" (Le. the breath rises in 

the left nagi). During Aries, Gemini, Leo, Libra, 
Sagittarius, and Aquarius, one ascertains good or bad in the 
rise (of breath) in the right (nd) 


1. See Р. Sofort Rucas, "Le болтает de Марфа" Ender iler 
ши, 1971), pecially, p. 466. 
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Notice the difference in statement: In the сазе of six and six intervals of 
the sun (as in Teob-kha-pa's Kalacakra passage and Abhinavagupta's 
vers) the signs are divided into two groups, with consecutive signs in each 
group (say from Capricorn to Gemini; and from Cancer to Sagittarius). 
Bat in the other arrangement (Padmavajra's "right" and "lef", and the 
‘Sirasvarodaya) the signs are divided into two groups on the basis of their 
being "right" or “et” oriented. 

"The allotment of twelve signs to a single cakra might be intended by the 
Hindu Anáhata-cakra, which is a red lotus of twelve petals, situated just 
below the eight petalled heart-lotus that faces upward. In the standard 
representation of this сайга (see, for example, Arthur Avalon, The Serpent 
Poner), the twelve petals of this heart lotus are arranged in a circle. It is 
dificult to imagine-if this be the intention—how the same twelve 
petalled lotus could function both for two seis of six signs transited 
Sonsecutively and for two sets of six signs functioning according to "Ie" 
and “right”. But the four passages might all be consistent by virtue of the 
following materials 

‘A native Tibetan work on astrology in my possession? divides the inner 
signs into two groups by northern and southern progress, in consecutive 
transits, with the northern group termed “auspicious” and the southern 
group “inauspicious”. This has to do with "element winds", and is 
"undoubtedly the esoteric side of Indian lore that goes with, whether or not it 
explains, the celebrated passage of the Bhagavadgitd (УШ, 2425): 


Fire, light, day, the increasing phases (of the Moon), 
he six months of the northern path (of the Sun), 

then going forth the men who know the Absolute go to 
the Absolute 


‘Smoke, night, so also the decreasing phases (of the Moon), 
the six months of the southern progress (of the Sun), 

in them the yogin obtains the lunar light and returns 

бо earth). 


That Tibetan work isin fact a commentary on an astrological treatise in the 
‘Tanjur, ie. translated from the Sanskrit, that is probably in the tradition 
of Kashmir Saivism, I consulted this Таш work (Toh. 4322, the 
Yuddhajaya-ndma-tontrardja-svarodaya-ndma) in the Narthang edition to 
ве! some idea of how much was being added by the Tibetan commentator 
in the work which I now cite (62-66); and can say at the outset that the 
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native work is most helpful and shows deep study of the subject from 
different angles, including the Kdlacokratontra tradition- 


"The two paths of sun and moon are explained as the southern and 
northern progres 


‘According to the sequence at the time of the left movement, the 
ака wind descends by the middle (channel). That is the sign 
of Aries. 


“The passage of the fire wind from above, is the sign of Taurus; 
the water wind from below, is Pisces. 


The earth wind moving through the post (ka Bo) (both nostrils), 
в Aquarius. 


The wind moving through the corner (ie. the side=lef nostril) 
is Gemini 


The five moving on the left, upon being fixed, are the Capricorn 
sign. 

“The ones moving on the left are auspicious. Space works for Und. 
(the consort of Siva). Fire operates for accomplishment; water 
achieves ambrosia; carth works for success; wind works for 
perfection. 


Their planetary rulers in sequence are: Ráho (head of the dragon), 
Venus, Moon, Mercury, Jupiter. The Tantra did not tell the 
planetary ruler of akai... 


‘Then, at the time of moving on the right the space (akata), fire, 
water, earth, and wind (winds), moving by reliance on the middle, 
above, below, post, and corner, are respectively, Libra, Scorpio, 
Virgo, Leo, Sagittarius; and ай five upon being fixed are Cancer. 


‘The movements on the right are inauspicious. Space works for 
terror. Fire operates for death. Water achieves ignorance. Earth 
yields conflagration. Wind operates for suffering. 


Their rulers are, in sequence, Mercury—for space; and Mars, 
Saturn, Sun, and Ketu (tail o the dragon) 


There аге а few difficulties or drawbacks with the above native Tibetan 
verse solution of the Tanjur work (which is also in verse) 

since it admits that the Tanjur work did not assign a ruler to "space"— 
the fifth element that was added to the classical four—fire, ай, water, 
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carth—it quite reasonably assigned Ráhu to "space" in the left series, 
since Ráhu is the planet added to the traditional ones of exoteric astrology. 
Furthermore, in the Buddhist Tantras the middle channel corresponds to 
Rähu, so this agrees. But then, on passing to the right series, the author 
assigns Mercury to the "space" element wind; and here we should expect, 
and I must correct it to, Ketu; since Ráhu and Ketu are the head and tail 
of the dragon, and so Ketu also corresponds to the middle channel and 
pice". Besides, to take the planetary rulers "in sequence" by the given 
order, which in fact repeats the statement of the Tanjur text- just does 
mot work out. Since the addition of a new planet was necessary o govern. 
the added element, it must be presumed that the basic Tanjur text was 
intending those other named planets by way of the elements which they 
govern. Now it is well known in exoteri astrology that the Sun rules a 
fire sign (Leo) and the Moon a water sign (Cancer) and that the other five 
classical planets each гше two signs of different elements. Taking this into 
consideration, it is plain that there is only one solution for both the left 
series and the right series that allots rulers to the inner zodiacal signs on 
the basis of elements which those planets govern by reason of a sign in the 
usual system. This is my summary of the exoterc zodiacal signs contribut- 
ing the element to the system of inner zodiac: 


Left Series Right Series 
Venus’ earth = Taurus (No. 2) Saturn's earth = Capricorn (No. 10) 
Moon's water Cancer (No. 4) Mars’ water= Scorpio (No. 8) 
Jupiter's fire= Sagittarius (No. 9) Sun's fire= Leo (No. 5) 

Mercury's wind Gemini (No. 3) Mercury's wind=Gemini (No. 3) 


In summary, this would use up from among the twelve traditional signs, 
Nos. 234,5; 89,10. This suggests а theory of this tradition that the 
classical seven planets have each their chief rulership in a given sign from 
among those seven of the summary. In fact, this agrees with the Western 

irologers who now assign newly discovered planets to other signs, 

Uranus to Aquarius (No. 11), Neptune to Pisces (No. 12). Then, in 
consideration that Indian astrology adds the head and tail of the dragon as 
planets, but preserves the planetary rulership according to the Greek 
system, it would follow that only by these features of esoteric astrology 
could we continue this assignment to the remaining signs, with Ráhu going 
with Aries (No. 1) and Ketu with Libra (No. 7). Then only Virgo (No. 6) 
is left over. But enough of speculation! 

‘Then, no matter how the planets are assigned to the signs of the inner 
zodiac, the chief elements of those astrological verses can be tabulated as 
fellows: 
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‘TABLE 13, 
unsers Winos AND Талат or osa Zootiea Sione ron Fens 


ek movemen) Cit толеш) 
Quaere бшш оо {ер 
Wate ‘Bees ambrosia), poco 
Bienen бышыш КЫШ 
3 Eee ШШШ, 


ву “ай five fied" is meant of course, ай five element winds, which are 
fixed at the time of “solstice”. Presumably on these grounds Capricorn. 
works for a blend of the other five fruits (success, et), while Cancer works 
fora blend of the other five (conflagration, ec) 

Furthermore, the meaning of left and right is clarified by the Shags rim 
(437-4) with citation of the Samvarodaya: 


Having entered by the left, 
the right is its path of leaving. 


"Tioi-kha-pe quotes the commentary: "Because the vina which ‘has 
entered; departs by way of the right and takes a sensory domain, there- 
upon, riding on the wind, enters by way of the land (eft ven)" This 
Shows the meaning of left as auspicious because there is entrance of breath, 
and right as inauspicious because there is exit (expiration) of breath, as 
Will be mentioned later by citation of Tso-kha-pa's Shas don. Naturally, 
‘dna will enter or leave in some zodiacal sign or other, in the preceding 
sense of the inner zodiac. 

The Tanjur work, the Yuddhajaya ... (Narthang, Vol. Go, 45-5) 
states that the northern and southern progression is а movement in five 
mandalas. The context shows that the five mean the four element mandalas, 
plus the clement “space” counted as а “mandala” even though it represents 
the “central channel" (Sugumna or Avadhûtî). Materials in my subsequent 
essay “Female Energy and Symbolism in the Buddhist Tantras” show that 
the earth vortex (mandala) is in the privities; the water vortex in the heart 
the fire vortex in the throat; and the wind vortex at the navel. The ex- 
tended treatment in the Shags rim chen mo shows that the initial activity of 
the elements in the heart "ein" spreads out to the other centers, It appears 
that there is a “left” and a “right” for each cakra of the fourfold group of 
elements, while "space" (akafa) in the central channel has instead а 
downward and upward movement. 
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Returning to the directional orientation with Aries in the Fast, this is 
consistent with Padmavajra's exposition (again the Vahikarika-ndma, 
3092-1 to 30964) about the sixteen digits (kald) of the Moon as yoga 
experiences, His remarkable passage is now translated in full: 


‘Accordingly, he increases his own ocean of knowledge, as do the 
digits of the moon, because he cultivates the praxis. The cultivation 
of praxis will be explained here. By contemplating the letters of 
glorious He-u-ka in the cakras belonging to the moon, ie. the 
mind (manas), they arise аз the sixteen joys. Their establishment by 
digits of the Moon will be here set forth as they ate. The text says, 
“first ofall,” and so on; the transits (pho ba) number sixteen; 
frst of all arises joy. As to "knowledge" (dna), it belongs to the 
yogins who apprehend the Aries transit; this is to be known; when 
one is truly avare of it, there is knowledge. By entering the second 
one, the Taurus transit, he has а body which proceeds in the sky, 
‘tha is, he rightly proceeds with а body made of wind. By the third 
‘one, Gemini, he arises їп the form of that mind, like the shaft of an 
arrow, as though incorporeal. In the fourth, Cancer "image of the 
target," he penetrates the mind, that is, he opens up all entities. In. 
the fifth one, the Leo transit, he with the nature of the five peaks, 
that is, with the nature of cittavajra pleasure, penetrates the five 
aspects, to wit, recollects the five strands of desire, form, sound, 
ete. In the sixth, Virgo, called “origination of the six elements,” 
with the mind of enlightenment he arouses the joy of the Great 
Person. In the seventh, Libra, he is said to have the form of the 
ocean; this means those in the middle of the ocean, who have the 
‘ocean of knowledge, as previously explained in the chapter on 
characteristics of (the goddess) Lama. In the eighth one, the 
‘Scorpio transi, named "Lotus," he has the form of joy of those 
very eight spaces of the heart Totus, and arises together with the 

тойа and non-moving (worlds). In the ninth, Sagittarius, called 
‘elixir (rasdyana),” because he refrains from laboring in the nine 
veins (probably the nine orifices), all the elements of the body get 
the elixir along with ecstasy. In the tenth one, Capricorn, called 
“desire of the Capricorn Moon,” he has the nature of all the ten 
(intra-uterine) states, superior to them with the conatal body 
(Gahajadeha). In the eleventh, Aquarius, called "tranquil form,” 
he has the distinguished joy of arising in the form of liberation, 
transcending the fourth (ie. as Siva). Having entered the twelfth, 
the Pisces transit, called "form of the wheel,” his mind has the form 
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‘of the Уйа lineage, which means the seed of enlightenment from 
the enduring form of all joys. In the thirteenth, he isin the food of | 
the rising Sun (the solar vein). In the fourteenth, he is in the food of 
the rising Moon (the lunar vein). In the fifteenth, by praxis of Rabu 
(the eclipse planet) all the quarters melt into the Avadhi 
sixteenth is called “bindu-ndma” for which reason 

“free from time,” and so it is called “introspection, 
‘One should understand all those characteristics. 


It is not possible here to fully explain all that is meant by that passage, 
which seems to intend all posible yoga experience in terms of these sixteen 

ransits, However, а few indications of the meaning can be drawn out in a 
way that shows how the author builds up the theory by allowing to each 
Zodiacal sign its numerical value. 

"The first transit suggests the “sameness knowledge” of Buddhism, 
because the transit into Aries is the Equinox. The second transit, in Taurus, 
involving a body made of wind, in fact requires both “wind” and "mind- 
ошу"—аз will be shown in my Yoga of the Guhyasamdjarontra—hence 
two things. The third transit, in Gemini, shows the hypostasis of the divine 
into the human by the three elements—the divine mind, its ray (like an 
arrow shaft), and the yogin brought into conformity. 

"The fourth transit, in Cancer, covers what in non-tantric Buddhism is 
called the four states of penetration (niredhabhdiya), which are 

warmth," “summits,” "forbearances," and "supreme mundane natures.” 
"This is an ancient category going back to early Buddhism. In Tantra (see 
Midas grub rje's, pp. 28-31), there is the mantra, CITTAPRATIVEDHAM 
КАКОМ! ("I perform mind penetration." 

In further explanation of the fifth, sixth and seventh yoga transits 
ба Leo, Virgo, and Libra), we may cite Indrabhüti (Derge Tanjur, eyed, 
Ca, 1347,0), commenting on the Sampujatilaka, Ist kalpa, 2d chap. 


Now there are the thirty-seven natures ancillary to enlightenment. 
Here, the natures of enlightenment are the five personality aggre- 
gates (skandha), the five elements (han), the five sense organs 
(папуа), the five sense objects (rişaya); likewise the five organs of 
action (karmendriya) and their five actions (karma). In this case, the 
sixth is the aggregate of knowledge (ûna), the element of knowl 
edge, the organ of knowledge, the knowledge object; likewise the 
knowledge organ of action and its action. The thirty-seventh one 
pervades those (thirty-six); this means the knowledge realm as 
diarmin (possessor of the natures). Accordingly there are thirty- 
Seven natures—those natures as ancillary, explained as members 
(айва); those members are of three kinds and of many kinds. 
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That passage shows that in this system of Mother Tantra, to the fivefold 
groupings, а sixth element of knowledge is added (Padmavajra: “with the 
mind of enlightenment"), and finally а seventh, the possessor knowledge 
realm (Padmavajra “who have the ocean of knowledge"). 

"The eighth transi, in Scorpio, requires an explanation that is accesible 
in the Father Tantra tradition of the Guhpasamdjatantra, and available in 
Sanskrit in the tantric Nigirjuna’s Pafcakrama (Abhisambodhi-krama, 
verses 25-27), as translated with further explanations in my Yoga of the 
Guhyasamdjatanıra (Forthcoming): 


The disciple who has secured the precepts then applies himself 
unremittingly to yoga of two sorts: by the sequence of "contrac- 
tion” as well as by “expansion”. 

Drawing (the winds) from head down, and from feet up, into the 
heart, the yogin enters Бакар (the true limit: this is called 
contraction”. 

Having first rendered the stationary and the moving life into the 
Clear Light, he then renders that into himself: this is the stage of 
"expansion" 


‘Since this is the mystical experience of "death" it agrees with Scorpio's 
fruit (death) as shown in the Table. 

‘There is no point in dilating upon the ninth transit, because I have 
devoted a whole essay to the theory of nine orifices. Skipping to the 
eleventh and twelfth transits, the same Tibetan astrological work cited in 
my Nine Orifices essay (the Dae Idan п), presents in the section called 
sis "gre the series of numerical correspondences; the elevenfold are the 
names of forms of Siva, and the twelvefold the names or forms of Visou. 
Та the case of Siva, he is said to have transcended the fourth, meaning that 
he is beyond the four states of consciousness, waking, dreaming, dreamless 
sleep, and the fourth. In the case of Vignu, it is his wheel with twelve 
spokes that is emphasized, because Pisces as the last month completes the 
twelve spokes. 

‘The thirteenth, fourteenth, and fifteenth transits are respectively in the 
right channel (of the Sun), the left channel (of the Moon), and the middle 
channel (of Rihu). There is this verse in the Sivasvaradaya (у. 100) 


During the flow of the Moon, poison is destroyed; during that of 
the Sub, there is control over the powerful. During Susumnd, 
liberation is obtained. One deva stands in three forms. 


Reverting to the tenth transit, in Capricorn, it is useful to compare this 
with the sixteenth, “fee from time.” The yogin in the tenth transit is 
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proceeding through the intra-uterine states (the ten lunar months) but in 
xtranormal fashion with the co-natal body (sahaiadoha); however, this 
yogin is not “fee from time.” Rather, his time is called “inconceivable,” 
as is clear from Tsoi-kha-pa's commentary (the Shar don) on the 
Cakrasanvara-tantra (PTT. Vol. 157, p. 15- where he cites a commentary 
to the effect that there are three kinds of time—good time, bad time, and 
inconceivable time. When the breath comes in the nostril, that is good 
time; when it goes out the nostril, that is bad time. Wen those two are 
unified (either as holding or withholding the breath), that is the in- 
conceivable time. (Since the embryo does not inhale and exhale, the ten 
states have inconceivable time). Besides, good time ("coming") is the time 
of the three joys (Ananda, paramdnande, and viramnanda; cf. Неја 
tantra). Bad time (“going,” ie. emission) is when the mystic drop (binds) 
is emitted. Avoiding the two times (good and bad), one has the inconceiv- 
able time, with the co-natal joy (sahajänanda). АП that is an explanation of 
certain intial words of the Tantra, о wit, ekasmin samaye (^on a certain 
occasion"), now to be understood as the inconceivable time. Tsof-kha-pa 
gives a further explanation, which in our present context means avoiding 
the thirteenth and fourteenth transits (the channels of the Sun and Moon), 
amd using only the central channel, hence the fifteenth transit (Rahul's 
channel), with cultivation of the mystic heat; hence also the inconceivable 
time. Thus, only the sixteenth transit can be characterized as “free from 
time.” 
Telose with the Tibetan expression of good wishes, 


| От bde legs su gyur cig / 
‘Om. May there be happiness and good fortune! 


14 


FEMALE ENERGY AND SYMBOLISM 
IN THE BUDDHIST TANTRAS 


Introductory Considerations 


The worship of divinity under sexual emblems is very ancient й, "ndia, 
presumably as old as the Mohenjo-daro civilization, which is usually held 
to be pre-Aryan. The Buddhist Tantras have numerous references to male 
and female dietis; and the latest class of that literature, called the 
Anuttara-yoga-tantra is pervaded with sexual symbolism. This is true both 
ofthe traditional scripture (дата) and the later commentaries. We should 
know that these works and the associated practices were evolved among 
peoples who took the spirit world for granted, believed that human beings 
‘could develop supernormal powers granted by deities, and assumed that in 
certain esoteric groups the appropriate procedures for such ends has been 
handed down from time immemorial. 

‘Since the Tantric literature, Hindu as well as Buddhist, is often abruptly 
dismissed as unworthy of serious attention, we should consider its possible 
worthiness as а topic of study.! There are two preeminent fields in which 


1.1в cach еме Т shall give (preceded by “Toh.” for "Tohoku University") the 
сашорыс numbers as found în the two catalogues published by Tohoku University: the 
е onthe trashed canon (Haku Uy Метада Suzuki, Үе Kanakur, end 
Tokan Tada ede A Complete Catalogue of йе Tibetan ийди Caron Sendai: 
Japan, 1934) having unies from | 10 4365; the one on mative Tibetan works (Yeh 
Kamakura, Ryu Yamada, Tökan Tada, and Hakuy Hadano ede, A Catalogue a fhe 
Tokotu Unversy Collection of Tibeten Works on Виды, (Se, арал, 
having numbers from S001 o 7083, Unless otherwise mentioned, 

теста to te forme efer to the Derge edition; and referenees à the latter reler fo 
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intelligence may be focused: the open or public, and the closed or private. 
‘This division involves no necessary value judgment. For example, the form 
of man and the form of woman are two superficial commonplace aspects 
that according to the Tantras conceal two mysteries of heightened con. 
sciousness. These two forms are not les worthy than their two mysteries 
and to the extent that a society realizes this worthiness, indeed sacredness, 
that society is civilized, removed from the brutes. In the same sense, the 
Buddhist Tantric literature is neither more nor less worthy of Study than 
non-Tantric Buddhism. It should be recognized that Tantrism falls in the 
domain of the esoterie. 

"The esoteric is also of two kinds: natural and intentional. In illustration 
of the first kind, a man may have a great talent which to his distress is 
unnoticed by the world: it remains hidden, perhaps through what the 
Chinese philosophers called Li, the principle of things. Also the Buddhists 
claimed that the twelvefold formula of Dependent Origination is profound 
and therefore not easily understood: it eludes solution by its intrinsic 
difieulty. In illustration of the second kind, there аге those numerous 
government documents stamped “confidential” and “secret.” And there 
are the secrets of the Tantras. In his great commentary on the fondamental 
Yoga-tantra called Tatteasamgraha, Anandagarbha writes: "This secret 
means dwelling in [or upon) the disk of the full moon; that is secret 
because it is not proper to be taught to all persons" In addition, some 
Tantric materials are naturally esoteric. 

"The present article consults the small number of Buddhist Tanti texts 
that have been edited in the original Sanskrit. Among the commentaries, 
‘originally in Sanskrit, some important passages have bee taken from the 
Tantric authors Saraha, Indrabhiti, Candrakiri, and Nügiruna, as 
found in the Tibetan translations of their chief works. Moreover, the native 
Tibetan works are often of superlative value, especialy because they inte- 
grate the former written traditions (translated canon) with the oral precepts 
of the line of teachers (guru). Among these, I employ the works of Toor 
kha-pa (1357-1419 A.D.) founder of the Gelugpa school, and of his disciple 
Mkhas grub rje.3 


The Ргајйа 


Modern scholars have been somewhat confused on this subject by 
wholesale use of the term sakti (“power”) in reference to Buddhist 
goddesses. This term, general in Hindu Tantras, seldom occurs in the 
Buddhist Tantras, which actually employ the following generic words for 
the goddesses ог females: prajid ("insight"), зои (“female уот"), 
sidyd ("occult science” or "kaowhow"- "wisdom" in its historic mean- 


2. Toh. 2510, the Tarrüokokor Taj, Li, 22813. 
DE 
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ing including all academic learning), devi ("goddess" or 
C'mother"), така (“mother" or “letters"), dakint (" 
(female messenger"), sur? ("heroine"), and mudra ("seal or gesture"). 

The word prajid is especially important because in both Tantric 
Buddhism and in non-Tantric Маһауйпа Buddhism it contrasts with the 
term ирдуа ("means,” “approach”), A certain Tantric tradition holds that 
after the fall from Paradise the phase involving division into male and 
female constituted a separation of "means" from "insight": henceforth 
men were а Source of means and women of insight.“ But the means are 
‘various and insight is one: so in non-Tantric Buddhism Prajāāpāramitā 
(the Perfection of Insight") is called "mother of the disciples (ava), 
seenlightened ones (pratyekabuddha), and Buddhas,” who have diverse 
fathers or approaches (updya).5 This is a sort of mystical polyandry that 
curiously parallels the well-known Jungian thesis about the man’s shadowy 
anima (his unconscious female) and the woman's shadowy animus (her 
‘unconscious males), because Jung states: “A passionate exclusiveness 
therefore attaches to the man’s anima, and an indefinite variety to the 

According to Buddhist metaphysical treatises, an element of prajid 
occurs аз one of the momentary ingredients in every idea we have But 
as long as human beings (whether male or female) are enveloped in lust, 
hatred, and delusion, this prajia element can be called “impure."® Such 
is the historically foisted condition of prajid. But some persons become 
monks, restrict their worldly activities, withdraw their grasp upon the 
world Becoming in a sense more like women, they alter the environment of 
гайд and specialize it out, so to say, ultimately gaining its perfection 
(praBapdramitd). What is at issue here is not the obvious, but the subtle 
those potentialities of human beings that in the manner of seeds hide their 
natures ший nurtured. 

These natures—whether of men or women—are fostered like plants 
raised їп hothouses when the person withdraws from society. In Jungs 


4. A Tibetan acount of this view is presented in my “Buddhist Genesis and the 
тишле Tradition," in Oriens rema, VoL 9, No. 1 (1962), one of te arics as 
A memorial ofthe lue Р, D. Lasting reprinted herein, 

T Ser my chapter “Perfection OF Таан: Buddhist Tantra Within Мамут 
три? 

1. The Bode Wings of C. G. Jang, өй. Violet S. de Latio (New York: Modern 
Lire, 195, p. 180 (rom: The Relation? Between the Ero and fhe Осон) 

T Technicaliy, pra i tis cont а one of the ten лаанат cf. Louis de 
Ia Vale Рол, L'Abbiarnotota de Кадат, Premier ef Deuxième Chapines 
(Pars and Louvain, 1983), pp 153.36, 

Hence the entry бош Bi des rab, posed s ses rab Aom төйи cor, "corropet 
insit in the mative Tibetan dictionary by Dae ber chos утарга (Chinese ey 
1957), p. 26. 
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language: “Isolation by a secret [? alchemy] results as а rule in an anima- 
tion of the psychic atmosphere as compensation for los of contact with 
‘other people, Tt causes an activation of the unconscious and thls produces 
something similar to the illusions and hallucinations that beset lonely 
wanderers in the desert, seafarers, and saints" The extreme limit of such 
isolation is illustrated by the experience of Gautama Buddha beneath the 
‘Tree of Enlightenment. In traditional accounts of Mára's onslaught, we 
find the future Buddha beset by hosts of demonic beings and tempted by 
the three daughters of Мапа 19 Somewhat as a tormented liver motivates: 
snake dream, the besieged foundation of human nature objecles a 
malicious panorama. Gautama is unmoved by this vivid display: Ке knows 
itis all an illusion. Then the Earth Goddess, Mother of the World, moves: 
shaking (literally: cert-quaking in six diferent ways she disperses the 
hosts of Mara. 

‘This celebrated encounter suggests a number of consider 

1. Indian symbolism does not necessarily assign to male the active, 
to female the passive role. 

2. The proposition “АП mental objects (dharmas) are an illusion" 
has one meaning for the ascetic, another for the metaphysician. For the 
yosin who has developed the intense visualizing power called cidetie 
imagery natural to many children in certain years prior to puberty the 
proposition is the rule of mental health. For the metaphysician, unliberaled 
from discursive thinking, the proposition is the basis of an impractical 
world denial. 

3. Itis one matter to recognize something as an illusion, another matter 
to get rid of that thing. This contrast is the topic of a simile in the Кайуара- 
parivartasitra, as quoted in Tsoh-kha-pa's Lam rim chen mo: "Kifyapa, 
thus for example, when two trees are rubbed together by the wind, and re 
arises (тот the fiction] [that fire] having arisen burns up the two tes. 
Tn the same way, Kasyapa, by reason of the most pure discrimination 
[analyzing mental objects the power of noble insight (grad) is 
born; and {that Fire] having been bom, burns up that most pure dis- 
erimination."11 Elsewhere in the Lam rim chen mo, this “discrimination 
(pratyaveksana) is treated asa form of prj Itis projidon the intellectual 
level; the praité born from it is of a mystical nature and eliminates both 
discrimination and its object, which by "rubbing together” during intense 
‘concentration, have given birth to that raj. Hence Dayal is not quite 

5. ©, 0. June, Русда and Alchemy, trs. R. F. С. Mul Boling Series," 
vot X (ew York, зру 
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right in saying: "The two great Maháyinist schools of Buddhist philo- 
Sophy do not agree in their interpretation of prajñä. The Vijdna-ddns 
(Yogãcäras) explain prajid in a positive manner. . . . The Madhyamika 
Philosophers have interpreted prajd in a negative sense."!? The latter 
raj is the one sometimes called the "eye оГ prajid," which sees nothing 
he void) 13 but as it springs from the intellectual prajîa (“knowing things 
as they really are?) stressed by the VijRina-vidins there is no essential 
disagreement in the alternate explanations of the term. The real difference 
isin the emphasis, and there is no denying the importance of this factor, 
However, the feature of ascending levels of prajîd ia doctrine of Buddhism. 
prior to the rise of Маһауйпа: ther is the insight consisting of hearing or 
Teaming (ruta) the insight consisting of pondering (cin), and the insight 
‘consisting of cultivation [n one's own life] (bhdvand). In the third case, one 
To longer hears or ponders: one is that thing formerly heard and pondered 
and hence no longer “sees” it. 

4. In the myth, the illusion-destroying power is a Woman, the Earth 
Goddess; їп non-mythie language this power is äryavprajñd. In the myth, 
this Woman is external to the future Buddha; in non-mythie language it is 
а power produced in himself. In the myth, the future Buddha is seated 
beneath the Tree of Enlightenment touching Earth with his right hand, and 
Earth (the World Mother) shakes. In the Order (samgha) founded by 
Gautama Buddha the monk is not allowed to touch a woman, Besides, the 
Indian Buddhist reformer Аша (eleventh cent.) writes that in final meaning 
(nitrtha) one does not need to go to the Bodhi tree considered as an ex- 
ternal tree in order to achieve Enlightenment (bod). 

5. But why is the Earth Goddess represented mythically as an Other 
when in more prosaic terms "ihe" is an interior power? The question 
confronts us with the mystery of all mythic composition. On this point, 
Eliade properly emphasizes that the myth is detached from profane time; 
it provides an entry into the "Great Time, the sacred time." The non- 
mythic Buddhist description of impending Enlightenment provides the 
intellect with technical terms. The scholar can “grasp” it; he may think he. 
understands it. Stil, the description is profane and likewise the under- 
standing. 


12. Har Dayal, The Bodhisattva Doctrine и Buddhist Sanskrir Literature (London, 
1930}, pp: 23637 
13 Ebvard Сое, Selected Sayings from the Perfection of Wisdom (London, 1955), 
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Reverting to that Tantric tradition about the separation of "means" 
and “insight,” it, of course, constitutes а rationale for (re)uniting those 
two along with the merit and knowledge collected since the original fall. 
Both the Tantric and non-Tantric Buddhist purposes are colored by the 
“nostalgia for Paradise" discussed by Eliade in consideration of both 

haic societies and Christianity.16 In the non-Tantric tradition the 
"means" are usually explained as these five Bodhisattva perfections 
(päramitä): giving, morality, forbearance, striving, and meditation. In the 
‘Tantras, the “means” may also be explained as the mandala or consecrated 
circle in which initiation takes plac.1? This mandala may be the initiate's 
body. But while the “means” is associated with men, and “insight” with 
women, this by no means implies that ordinary human marriage unites the 
“means” and "insight" in either the non-Tantric or Tantric sense. Indeed, 
that type of marriage generally confirms the loss of Paradise. 

Ты is not to deny the legitimacy of the Мега! interpretation sometimes. 
made by the Tantras, to wit, that they teach salvation through sexual 
union, But this symbolism by its very nature is capable of multiple inter- 
pretations, and thus separates the mahdtmans (“great-souled ones") from 
the alpétmans (“smallsouled ones") as well as from those in between, 
‘This view of ours is borne out by Eliade's remark while considering Hindu 
and Buddhist sexual Tantric statements: "We have already noted that the 
tantrics are divided into two classes: the samayins, who believe in the 
identity of Siva and Sakti and attempt to awaken the Килдайлг by spiritual 
exercises, and the Жам, who venerate the Kaulint (= kundalini) and 
employ concrete rtuals."!8 OF course the classical commentators could 
not avoid this issue and used expressions preserved in Tibetan translation 
as sgra ji bin pa and sera ji bain ma yin, the Sanskrit originals for which 
were yathdruta and na-yathdrute, The former means “standard termin- 
ology”, the later “non-standard terminology.” Thus, JMndkara discusses 
‘these terms and mentions that in the standard terminology the “sixteen- 
year old girl” (prajd aged sixteen) refers to the concrete sixteen-year-old 
girl, while in the non-standard terminology that aged girl refers to the 
sixteen voids.1® Again, using the generic term mur, the two kinds are 
called the karmamudrd ("seal of action") and jHnamudrà ("seal of knowl- 


16 Di pp. 9-2. 

15 АША Mentions that in the Tantras the “mean is the mom: this in his 
Bodhimarspradpapatinnma (n. 14, above) ча commenting on vense 2 (ny 
татаад аг e odhpathapradpa, which ata “Ңевсе in order to liste ht 
бата of бейте andthe Knowabe the yapin shuld continually cive 
Prparanid together wi he meses 

"E Ede, Yopa: nmorali ond Freedom, trans. Wied В. Trask (Bollingen 
Serie" Vol LMI [New York, Bet] p 262 
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edge"): "The karmamudrä has breasts and Pair, is the basis of pleasure in 
the realm of desire (kmadhdn)...involves transient pleasure (kgara- 
яшда)... The ййнатийга is imagined by one's mind ... is the basis of 
pleasure in the realm of form (ripadidto . . . involves contact pleasure 
(sparóasukha) 20 

"The problem is whether the syncretism of Buddhism with Tantric lore 
giving rise to the Buddhist Tantras is consistent with non-Tantric Buddhist 
traditions. My own solution involves an interpretation of the "dissolute- 
ness" of the prajîd or "woman" frequently mentioned in certain Tantric 
texts. Thus, with reference to the Tantric consort called the outcast 
(боты), Eliade cites Kanha’s line, “O dombt! no woman is more dissolute 
than thou!"2! We are not denying that some of the Tantric authors may. 
denote а concrete woman by their domb! when we hold that there scarcely 
could have been a more appropriate symbol for the inner faculty of 
prajid than the dissolute outcast. 

‘This "woman" is the initiatress of the yogin, and for this function had 
best be “dissolute.” For in the world we know the man is initiated sexually 
by а woman who is temporarily dissolute—however moral she may be at 
other times. Besides, woman is the initiator par excellence: she obviously 
ushers one into life and, obscurely, into death. Indian mythology reminds 
us of this with the stark figure of Kali, the World Mother as destroyer. 
Hence also, that футы as “insight” initiates one into knowledge, whether 
mundane or divine, commonplace or awesome. 

"This prajä is found in all circumstances, foul and pure, as an ingredient 
of every idea. We do not have the introspective power to trace the ordinary 
Drajid to the glorious state free from the three psychological poisons, 
‘because just as that point is reached our discrimination, itself a form of 
prajid, would vanish according to the stra citation. We only assume it is 
the same praj&d (or is it an alter ego?) that is the Perfection of Insight as 
dissolute as ever, for she consorts as freely with giving, morality, forbear- 
ance, striving, and meditation, as her wicked elder sister does with lust, 
hatred, and delusion. And she discloses the same ultimate truth to ай the 
spiritual heroes. 

So we can present our solution of the problem: if that dissolute woman 
the Tantras talk about is really an interior power and is represented 
externally as an Other in purely mythical language, this may well be 
consistent with non-Tantric Buddhism, for that woman may be no other 
than the Earth Goddess who shook in six ways (whether or not she was 
rising through six сайга of the body). And if that woman is the kind we 


э. Mario B Cli), нона Napa (орд) Barón, 
Шш fora pt аа 


Ip. 


Female Energy and ундойт in th Baldi Taras m 


would call a woman in profane time, when time is added to а place, such 
Tantric interpretations have little im common with the teaching of 
Gautama Buddha 


The Three Meanings of "E-vam'" 


The remarks in the preceding section about ргајйа and ирдуа suggest 
thatthe Tantras do not bring up in isolation the subject matter involving 
female symbolism. Usually male symbolism occurs side by sie, especially 
in the discussion of exam, the word which begins both the non-Tantic 
sermons called Sütras and the esoteric literature called Tantas. The 
opening lines, setting the occasion for the work, are called the nina, a 
word which means "fundamental cause," "theme of the discourse,” 
“introduction,” “introductory chapter" and so on. The numerous 
commentaries on Buddhist Sütras and Tantras naturally afforded no end 
of opportunity for the learned commentators to expand on the meaning 
of the nidéna according to their respective schools. No matter how the 
nidéra would subsequently diverge in the various works, its standard form 
Tor the first sentence was: exam maya Srutam ekasmin samaye, which 
interpreted as words in an ordinary sentence means “Thus by me i was 
heard on an occasion.” Brough challenges the modern punctuation 
established by the Pili school, which interprets the adverbial phrase 
‘ekasmin samaye with the meaning "on one occasion" as inaugurating the 
second sentence to add a time to the place where the Bhagavat dwelt 
(jahara).22 When the adverbial phrase goes with the first sentence it adds 
a time to the “hearing,” which might have occurred “all at once” in Great 
Time, Insofar as the present writer has inspected several Маһдуйла com- 
mentaries, they agree with Brough's indications; and one may refer to the 
‘Mahdprajndparamitasastra for confirmation.) 

The Tantric commentaries also employ an interpretation not found in 
non-Tantrie works: they comment on the nina as composed of individual 
syllables. The Tantric commentary summarizes the teaching of the whole 
work as will be shown extensively in the rest of its commentary by arbi- 
teaily assigning meanings to the syllables of themida, interpreted as the 
“theme of the discourse,” starting with the initial е of evam down through 
the ra of vjahdra ("dwelt"). For example, the work Hevajrapindärthatikā 
identifies the first six syllables with six goddesses, in order, Locaná, 
Матай, Pándarà, Тага, Vajradhitvtvar, and Prajħāpāamitā. The next 
six syllables are the six Buddhas, the usual five and Vajrasattva, who here 
represent the six personality aggregates (Жапа), the usual five and a sixth 


2. John Brough, “Thus have I herd." BSOAS, ХШ, No. 2930) 41626, 
23. Lamotte (eas), Le Ta de 1a grande vertu de sapeste (Louvain, 198) 1, 36 8. 
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not specified here but probably jAdna-skandia (the aggregate of knowl- 
fdas) This particular syllabie commentary on the піла continues 
down through vjahdra and thus announces the main deities as well as 
indicates the sixfold nature of the correspondence system. 

In effect, the Tantric commentaries on the Anuttara-yoga-tantra 
literature interpret the language of the basie Tantra in two ways: as 
words having the meanings that they seem to haves and as words having 
arbitrarily assigned meanings, especially when the words are decomposed 
into syllables. In illustration, exam has its ordinary meaning of “thus,” 
and has two syllables each with their arbitrary meanings as assigned in a 
particular Tantric tradition. 

Perhaps the appearance of the letters e and va in certain Indian alphabets 
suggested their use for symbolizing the female and male principles, as is 
done in the Gulyasamdje-tontra cycle. Following this tradition, Tsot-kha- 
pa writes: “states tree meanings of E-vam: (1) the E-vam of the fruit to 

tained; (2) the E-vam of the path of attainment; (3) the En 
igns" guiding that [path] "25 He goes on to illustrate the three meanings: 
1. E is the secret place for teaching the doctrine (dharma), such as the 
sky, the haga ("female organ," metaphorical), the dharmodaya ("source 
of natures”), the lotus, and the lion's seat. Vam is whoever the Tantra sets 
forth as the Teacher, be he Vajradhara, Heruka, and so on, who dwells in 
the haga, lion's seat, and во on. (These deities symbolize the inseparable 
union of the void and compassion) 

2. E is “insight” (prajid), "voidness" (луш). Vam is "meam" 
дуа), “grent compassion” (mahakarund). Together they constitute the 
Bindu (T. thig le). 

3. Eis the mother's bhaga place (дата) (yum gyi Бата rten). Vam is 
the father’s vajra (“male organ,” metaphorical) placed (ddheyo) therein 


24. Toh. 118, Joplin, Тыў, буш, Ka, Te If. The author, 
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(de la brten paki yab yi ro rje). This again В of vo kinds: (a) the external 
Eram as “signs,” the union with the “seal” (mudra); (5) the internal 
Evam as “signs,” the guiding agent for the path of piercing the vial 
centers of the cakras (the “wheels” imagined along the spinal column). 
“Here, signs means signs of the genitals in the sense of shape."26 These 
shapes associated with the cakras are the triangle and the circle, 

Teot-kha-pu's treatment enables us to add some information to each 
of the three. 

1. The first meaning of exam is the literal meaning of the nina of 
the Tantra. Both the Gubyasamdietaura and the Hevajra-tanira, as 
edited in Sanskrit, begin with two sentences that can be rendered as 
follows: "Thus by me it was heard on an occasion, The Bhagavat dwelt 
in the Bhagas of the diamond ladies who are the essence of the Body, 
Speech, and Mind of all the Tathagatas.” These bhagas belong to the four 
goddesses Locan, Mimaki, Piodurà, and Тага, who are respectively 
associated, in this Stage, with the сайга of navel, heart, neck, and head? 

2. The second meaning of e-vam is the union of “insight” and “mea 
ог in alternate terminology, the union of "void" and “compassion.” As 
discussed in our preceding section, this union involves aspects of the male 
and of the female but is not the union of ordinary marriage. The union, 
эз mentioned above, constitutes the bindu. This is the mystical andro- 
aynous element composed of the white (male) and red (female) elements, 
whose ordinary function is to rise and descend in the central channel of the 
body (imagined to be in the spinal column), causing, as we shall soon point. 
ош, the states of consciousness, Tsot-kha-pa in his Guhpasamdja com- 
mentaries often refers to the bindu as composed of the winds and mind- 
only (йун and cittamatra); and instead of "mind-only" the word 
“perception” (niin) is sometimes used. In this terminology apparently 
the winds are in the "means" category and the mind-only or perception in 
the “insight” category. The bindu is also called bodhicita ("mind of en- 
lightenment"). The second meaning of e-va concerned with the path, as 
well as the third meaning concerned with the signs along the path, is 
made explicit by the arbitrary commentarial explanations of the syllables 
of the nidäna. 

3. The external E-vam as "signs" may mean the symbolic Father- 
Mother (yab-yum) unions of a god and goddess frequently depicted in 
Tibetan art. The internal E:vam as "signs" is explained by Tsoñ-khe-pa 
in this passage: "Thus that work {the Sampufa] explains the meaning of 
the E-vam with locus in the shape of the сайла of head and navel—the 
shape of the E-triangle; as well as in the shape of the cakras of heart and 


26 и, вы, 
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neck—the shape of the Vamveircle"28 When Mkhas grub rje describes 
these cakras in his commentary on the Hevajra-tanira he especially 
clarifies the emphasis on four cakras for the Tantric manipulation of the 
ае 


"The cakra of the navel with triangular shape faces upward; the 
cakra of the heart with circular shape faces downward; and the 
former has 64 petals (or veins?) the latter 8. The cakra of the neck 
With circular shape has 16 petals and faces upward; the cakra of the 
head with triangular shape has 32 petals and faces downward. The 
total of those “vein” petals of the four eakras is 120; and since they 
form the support for the winds and perception, they are explained 
to be the 120 chief "veins" 


We can appreciate these symbols somewhat better by noticing what 
‘Tsofkha-pa says in a different work: "Among those, the cakrar of 
navel and neck are praji with the shape of the E-triangle; and the сайла 
of heart and head are праза with the shape of the Vam-cirele."30 The neck 
and head сайга are now assigned shapes differently than in the two fore- 
going citations. However, Tsof-kha-pais here following the Gulasandja 
(Father Tantra) tradition, whereas the Sampura and the Hevajra are in the 
Mother Tantra tradition. It follows that these tantrics do not believe that 
‘there are triangles and circles in the respective places. Those signs are 
meditative props imagined at those centers to facilitate concentration; and 
itis only important that the symbolism be consistent in a particular Tantric 
tradition. In agreement with this conclusion, Indrabhiti writes: "For the 
reason that the consonants are updya and the vowels are prajd, there are 
four cakras, There is the combination of ирдуа with prajiá, the combina- 
tion of updya with updye, the combination of raj with pra, and the 
combination of prajîd with ирдуа. Hence four kinds are stated. "31 
When these Buddhist Tantras deal with seven cakras, one is added at 
crown of head in the position of the ugniga with four petals; and two 
below, one at the sacral place (гай ba) with thirty-two petals and another, 
the lowest ofall, at the “tip of the jewel" (nor buhi ts) with eight petals. 33 
‘This system of seven cakras is obviously parallel to the Hindu Tantra 
seres named, in order from top to bottom, Sahasrira, Aji, Visuddha, 
Anthata, Manipirs, Svidhisthina, and Malidhéra. The fundamental 


28. Mila geod (op. ct), ва, 
29. Toh. S43, Covered Works, Vol. Ja, Brrag barel, 6806, 
30. Toh SO Cote Works, Vo. Cla, Ка els 2I 
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group of four cakras of the Buddhist Tantras therefore corresponds to the 
Хула, Viluddha, Anāhata, and Maniptra cakras of the Hindu systems, 
although there are some differences in the respective descriptions. The 
cakra of the head, sometimes called the Mahämkha-cakra, thus cor- 
responds to the Hindu Айй cakra in the head between the eyebrows, 
hence in the position of the nd-Eafa, one of the main characteristics of 
the Buddha. It is of interest to observe that in the Hindu Tantras much is 
said about the goddess Kundalini, who lis sleeping ia the lowest cakra, 
the Molidhira; whereas the equivalent goddess in the Buddhist Tantra 
system, called Candali or Nairātmyā, is at the navel cakra. 

Tt may be noted that while the Herajrapipdrthaftkû, above cited, sels 
forth six basic goddesses Гог the first six syllables (evant maya nian), the 
basic Tantra of the Hevajra gives only the first four goddesses, Locand 
and so on (eam тауй)23 This is consistent with the Guhyasamdja-tantra 
суйе, which has an Explanatory Tantra entitled Canzdevporiprcchà 
"Questions of the Four Goddesses"); and in Твой кћер commentary 
fn this work we learn that а chapter is devoted to the questions of each 
goddess, Locand, and so on, with the same names and same order as 
above. 

"The primacy in this system of four cakra for physiological manipulation 
in ascetic practices may well go back to the old Upanigadic theories of the 
four states of consciousness. The Brahmopaniad, one of the Samnylsa 
Upanisads, later than the early Upanişads but preceding the Tantric 

terature as we now have it, teaches that the Puruşa has those four states 
when dwelling in the four paces, namely, waking state in the navel, sleep 
(ie, dream) in the neck, deeamless sleep in the heart, and the fourth, 
‘Turiya, in the head. In agreement, Tsot-kha-pa writes: 


When one has gone to sleep, there is both dream and absence of 
dream. At the time of dep sleep without dream the white and red 
elements of the bodhicitta, which is the basis of mind, stay in the 
heart, so mind is held in the heart. At the time of dreaming, those 
two elements stay in the neck, so mind is held in the neck. At the 
time when one is not sleeping, they stay at the navel, so mind is 
held there, When the male and female units those two stay in 
the head, 36 


This passage shows а belief that the orgasm or climax of ordinary coitus 
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yields fleeting experience of a fourth state. At least the Anuttarayoga- 
tantras seek to bring about this pleasure-void (sukha-Sanya) experience in a 
non-fleting form (oksara), whereupon it is called "great pleasure" 
(mahasubha), hence the name of the forehead cakra. It is the sexual union 
not of a man and woman but of a god and goddess. It is more prolonged 
in certain states of religious exaltation, mystical climax, and heightened 
consciousness in general, than it is in human orgasm. Moreover, if this 
fourth state be understood as all three of the waking, dreaming, and 
Areamles sleep states taken together, it becomes comprehensible that one 
‘ould be in this fourth state and at the same time be emphasizing one or 
‘other of those ordinary three states. Another way of stating this proposi- 
tion is that, once the mind has attained the fourth state, it could then evolve 
rom this state in a more or less prolonged experience of an extraordinary 
type of waking, dream, or dreamless sleep, Along these lines, the Tantras 
speak of three light or void stages that evolve from the fourth, the Clear 
Light. According to our next section, "The Female, Male, and Androgyne,” 
the form of woman isa symbol of the heightened state of consciousness that 
‘emphasizes the waking state, the form of man is а symbol of such a state 
that emphasizes the dreaming state, while the theoretical form of androgyne 
is a symbol of such a state that emphasizes the dreamless sleep state 
Moreover, employing the terminology of "pleasure-void" (sukhasnya), 
Tsoñ-kha-pa says: "Among them, ‘means is Spread of Light: insight is 
Light; neutral (or androgyne), the merger of those two, is Culmination of 
Light: Among pleasure and void, Light is predominantly the cognition of 
void; Spread of Light is the reverse of that; and Culmination of Light has 
the two in equal proportion. "3? This statement implies that the secret state 
‘of mind during a woman's climax and other exalted states of consciousness 
‘of the same nature, however achieved, are predominantly the cognition of 
voidness among the two factors of pleasure and void. There are similar 
implications for the secret states of mind typically male and androgyne. 
Another late Hindu text, the Rgvidhdna, speaks of the yogin's attempt 
to raise manas (the mind) from the navel to the heart, then to the neck, to 
the lace between the eyes, and finally to the skull whereupon to make the 
manas revert to the пае 2# The ast state in the ascension is the one usually 
referred to as "beyond the fourth” (губио); and in the Hindu system. 
"he Sahasrära сайта is beyond the body comparable to the шка, which is 
depicted in Buddhist art as emerging from the top of the head. Some 
Buddhist Tantras also speak of this final state as corresponding to а fih 
body. Thus in the commentary on the Mañjuirtndma-samgiti by Ri-mahi 
dpilyedes ("Süryairjhina) we read: "He has the nature of the five 
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bodies by reason of waking, dream, dreamiess sleep, the fourth, and beyond 
the fourth."39 The text goes on to explain this person as the Pervading 
Lord (vibhu, T. khyab bdag) who possesses the five knowledges. Later on, 
the same text mentions that the symbol of five tufts of hair on the head 
(pañcašikha) stands for the five states. The Buddhist gni may be a 
variant of this symbol; and in any case, the corresponding state in 
Buddhism is Complete Enlightenment, according to Tantam when the 
Goddess Сар дА ascends to the crown of the head. If this Pervading Lord 
or Complete Buddha then descends to teach, he as the union of “insight” 
and "means," the second meaning of Езоп, is the Vam and wherever e 
teaches is the Æ of the frst meaning of Exam. In this section the female 
‘symbolism i portrayed within sets of threefold correspondences, especially 
involved with the three syllables Om, 4h, Hi. This treatment is expected 
to lead to some important considerations concerning а table, "The Great 
Time." but first we must lay the groundwork by citation of a number of 
passages of threefold correspondences. Indeed, the analogical way of 
thinking is basic to the Tantras. 

"Among the correspondences to the triad of male, female, and andro- 
gyne, there is the set of body, speech, and mind, as well as the set of three 
unas, sattva, rajas, and tamas; but inconsistencies appear in the respective 
Correspondences. For example, Mkhas grub rje in his commentary on the 
Herajra-tanra quotes from the Sampufa that sattva is the intrinsic nature 
‘of body, rajas that of speech, and tamas that of mind; while Tsod-kha-pa 
în his commentary on the Caturdevipariprech says: “Tamas îs the thunder- 
bolt of body (käyavajra); rajas is the thunderbolt of speech (naira): 
занта ів the heart, the intrinsic nature of mind (or the citavgra) "i 
‘These inconsistencies can be resolved for the most part by placing the 
textual passages containing the correspondences in two groups labeled the 
basic time (i due) and the fruitional time (газ dus, or profane time and 
Great Time. The Tibetan terminology of the two times is mentioned this 
way in Tsod-kha-pa's discusion of the Kdlacakratanra: "Tbe twelve 
members of the basic time are the twelve [members of Dependent Origin 
Чоп, viz unwisdom (axi) and so on, and the twelve transits of the wind 
The twelve members of the fruitional time are [stoppage of Dependent 
Origination, viz] stoppage of unvisdom, and so on, and the stoppage of 
the twelve transits, "4 

"The tantric Nágirjuna presents many of the threefold sets near the 
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beginning of his commentary оп the Gulpasandje-tanra, But at least 
there he does not speak of a division into two groups, and he does not 
Clarify the respective order in which a number of the sets of three things 
correspond to each other, Fortunately, the writings of Тзой-Кһа-ра on 
the Gulyasomdja cycle provide the necessary further information, but for 
every topic it proves best to compare with what he says in another one or 
more of his works 

Nügirjuna writes concerning the three syllables Om, Ah, Ham: "By 
reason ofthe nature of the three syllables, the yogin should dispose them. 
in the head, the neck, and the heart, and then mutter them in the thunder- 
bolt manner," He mentions that the vowels have the nature of praji, 
the consonants the nature of updja, and the semi-vowels, ya, etc, the 
ature of both, "For that very reason, they are the nature of female, male, 
and androgyne. Hence 4A, which condenses the vowels, is the intrinsic 
mature of pra. Hin, which condenses the consonants, is the intrinsic 
mature of ирдуа. Om, which condenses ja, ra, la, a, is the intrinsic 
mature of the androgyne."46 Nagarjuna continues with further identifica- 
tions: "Those three syllables are also the three elements; the nature of 
body, speech, and mind; the nature of moon, sun, and fire; the intrinsic 
mature of inspiration and so on; and the intrinsic nature of the three 
transitional experiences, death and so on." 
spiration” Nagirjuna means inspiration of the breath, Твой һа. 
ра explains these correspondences as follows: "Here one should recite ia 
the sequence of drawing in the wind with an Om, holding the wind inside 

ith an Af, and exhaling with a Ham; and recite in a manner 

violate the ancillaries of бакан (incantation) muttering. 
position in head, neck, and heart concerns the movement of the four lord 
(tha) winds that are updya (абз mgon ро БАІ rlui) along with their 
four [fractional] queen (der) winds that ate praj (Ses rab lha mo bihi 
ırlui) from their ordinary locations during basic or profane time in extra- 
‘ordinary combinations within those three centers during frutional or 
Great Time. Tsoñ-kha-pa explains these mixtures of winds this way (in my 
summation): От, the prápa wind of the heart cakra, the uddna wind of the 
neck cakra, and the bindu in the position of the uaisa, is the thunderbolt 
of body at the Mahisukha-cakra of the forehead. A, the initial рпа of 
the heart cakra, the арапа wind of the sacral center, along with the dana 
of the neck center, is the thunderbolt of speech at the neck cakra. Him, 
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the арала wind of the sacral center, the ина wind of the neck center, and 
the pervasive пава normally in the forehead, is the thunderbolt of mind at 
the nave of the heart lotus. And the winds mixed that way dissolve the 
knots (dud) of those centers? Moreover, Tsof-kha-pa writes: "Thus, the 
three syllables are made into body, speech, and mind as follows: Om is 
made into body, Äl into speech, Ha into mind. They are made into the 
three bodies in the same order as follows: posited as the Nirmina-kiya, 
the Sambhoga-käya, and the Dharma-kiya."9? By the three transitional 
experiences, Nagarjuna means death, birth, and the intermediate state. 
ТАА нара associates death with the Dharma-kiya, the intermediate 
state with the Sambhoga-kaya, and birth with the Nirmapa-Kiya.5! Again, 
he explains that Om is the secret “heart” (ауа) incantation of Vairocana, 
the Body of all the Tathágatas; Ай likewise of Amitabha, the Speech of all 
the Tathigatas; and Ham likewise of Akşobhya, the Mind of all the 
‘Tathigatas 32 The three elements are the red, the white, and the 
bodhicitta; and Tsof-kha-pa gives the correspondences for these as well as 
for a number of other sels of three.) Without further citation of these 
‘passages, T shall present my solution of the two groups of correspondences. 

"The first group (basic time) has correspondences to the right, left, and 
middle “veins” of the body; the second group ({rutiona time), to 
Sequences of lights or voids. The first group involves the usual rhythm of 
breaths or winds in the various сайта. The second group involves а 
Tantric manipulation of those winds in a succession of wind mixtures to 
engender a controlled sequence of photism experiences. In both groups, 
‘and customarily in other contexts of the Tantras, the sequence of imagining 
and muttering the three syllables is Om, Al, Him. The contrast between 
the two groups will be clearer by placing some essential elements in brief 
tabular form (Table 14). 

"The basic or profane time correspondences are more fully stated as 
follows: Androgyne, the semi-Yowels, mind, bodhicitta or bindu, [in some 
texts: Ráho or ramas among the gunas isin the central “ein,” called the 
Avadhûtî. Praj, the vowels, speech, the red element, the sun, or rajas 
Among the three gupas, is in the le "vein," called the Laland. Upäya, the 
consonants, body, the white element, the moon, or sati among the 
unas, is in the right “vein,” called the Rasand. The meaning of the 
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sequence Om, А, Ham (Androgyne, Рај, and Upáyo) is shown in part 
in Mkhas grub rje's great commentary (Ti chen) on the Kalacakratantra: 


During the first five (lunar) months of the womb, developing the 
five personality aggregates and the five elements, under the power of 
tamas, in the state of dreamless sleep which bas no manifestation 
‘of discursive thought (vikalpa), there is the Bodhicitta of the Jina 
(Ge, the Bhagavat) which is the diamond (soja) Dharmakiya. 
During the sixth and seventh, under the power of rajas, experiencing 
objects” (riaya) like а dream, in the state of dream, there is the 
Sembhoga-kiya. Then, from the beginning of the eighth month 
up to birth, under the power of лайна, in the waking state, there is 
[n 


Now, various Buddhist Tantric texts identify the four basic сайга (ef. 
our preceding section) with the Buddha bodies, that is, the nirmdna-cakra 
is at the navel, the dharma-catza at the heart, the samPhoga-cakra at the 
neck, and the mahäukhacakra at the head, 5 Combining this information 
With the data in Mkhas grub јез passage, we sce that the heart cakra with 
eight “veins” develops first, the neck сайга with sixteen "veins" develops 
second, inferentially the forehead cakra with thirty-two "veins" and the 
navel cakra with sixty-four "veins" develop last. The inference requires the 
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Nirmisa-kiya to be associated with the head and navel, As а matter of 
fact, when Mkhas grub rje in the same Kalacakra-tantra commentary 
mentions the positional correspondences of the Buddha bodies, he 
associates the Dharmakiya with the heart and the Sambhoga-kaya with 
the neck, but places the bindu generating the waking state, and accordingly 
also the Nirmina-kiya, at the level of the forehead (dral ba) 36 The 
correspondences of basic time associate the Nirmäna-kāya with the navel, 
but the correlation with the forehead cakra in fruitional time is referred to 
when Dasgupta writes: “It is said that when the Bodhicitta is produced in 
the navel region the goddess Candill is also awakened, as it were, in the 
Nirmana-cakra. When she is awakened the moon situated in the 
forehead begins to pour nectar and this nectar rejuvenates and tran- 
substantiates the body of the Yogin.”37 We may assume that upon birth 
as an ordinary male or female, the World Mother goes to sleep by the 
navel, which is then the nirmdpa-cakra in place of the forehead cakra, 
hence given a diferent name, mahdsutha-akra, One of the chief aims of 
the tantrics is to reawaken the forehead cakra аз the nirmdna-cakra. We 
shall touch upon more matters related to the basi time in our next section, 
“The Groups of Four and Five." 

Passing now to fruitional time correspondences, this sequence is 
initiated by the Om at the forehead, where the moon is said to melt when 
Сарфа at the navel blazes, with the dissolution of the four elements, 
which are Loean and so оп, and the dissolution of the five personality 
aggregates, which are the five Tathagaas or Buddhas. This event signals 
the end of profane or basic time. The dissolution of the elements is 
associated with certain signs or appearances. According toa Tso-kha-pa 
‘commentary on the Gulyasandjacycle, the dissolution of the earth element 
into water yields an appearance like a mirage (mare) of water into fire an 
appearance like smoke (dima), of fire into wind an appearance like fire- 
fies (khadyota), of wind into the three Lights an appearance like a lamp 
(pradipa), and of the Lights into ultimate nature an appearance like a 
cloudless’ sky (wirabhragagana).5° However, the three Lights are also 
distinguished as being like moonlight, sunlight, junction of day and night; 
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so now we can understand better Nigirjuna's set of moon, sun, and fire. 
In fact, the Om corresponds to the first of the three Lights and hence 
assumes the preceding appearances of mirage, smoke, and fetes! Let 
us proceed to the table of fruitional time correspondences (Table 15), of 
‘which several lines were already given. 
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However, the Fire listed under Him probably means here “the fire of 
time” (Rag), that is, the fire superior to time, because it puts an end to 
the cosmic con and hence brings even Great Time to an end, ushering in 
the Clear Light, the Fourth Void, from which the other three evolve; 
whereas the dragon Ráh in basic time only temporarily eclipses the sun 
and тооп. Itis of interest that the set of moon, sun, and fire is also found 
in the Hindu Tantras.2 

Our chief intention is to expose the female symbolism, but it is possible 
чо do this only within a larger framework of symbolism. In basie time, 
Speech is female—a bit of symbolism prominent in Indo-European myth- 
‘ology; and in fruitional time, Speech is male. In the former time, Body is 
male; in the latter time, Body is female. In both times, Mind is androgyne 
ог neutral, The correspondences in basie time exactly agree with the 
genders of the Sanskrit nouns: тйс, feminine (speech); kdya, masculine 
(body): and cite, neuter (mind). An alternate word for mind, manas, is 
аво neuter. We note that the correspondences of sun and moon to pra 
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and ирдуа are also reversed when passing from the former to the later 
time. This shift seems to coincide beautifully with the contentions about a 
recessive male in the human female and a recessive female in the human 
male, or the animus and the anima of Jung's system. That is to say, when 
the yogin attains the Great Time his recessive female becomes actualized; 
when the jogitt attains this time her recessive males become actualized. 
"This casts a flood of light on the sexual symbolism of mystical visions, 
Almost all of the Buddhist scriptures were composed by men, as far a is 
known. Hence these works speak so much about attaining prajid, the 
void, the state of waking, and light. Hence that large body of sriptures 
entitled Projápiramit ("The perfection of insight"), end the personitca- 
tion of PrejRdpiranità as the "Mother o the Buddhas.” These men were 
seeking to externalize or objectify what is referred to by our first column. 
of the Great Time under Om. When successful, they achieved a more or 
less prolonged stat of mystic consciousness, without reliance on asexual 
partner, that is the birthright ofall earthly women, who achieve a transitory 
experience of this secret state of thought in a climax with the aid of a sexual 
partner. But women are always representing this state by means of body. 
Hence the correspondence to body in fruitional time. Those conclusions 
imply that if women had been writing the books, the titles and contents 
would have diverged considerably. If they renounce earthly men and seek 
fulfilment in an exalted mystical consciousness, when successful they realize 
what is suggested by the Ай column in the Great Time, as Briffault 
describes it: "The primal function of the primitive religious magie of 
generation is r-echoed throughout the long line of female votaris of the 
Divine Bridegroom, in the lascivious ecstses of а St Theresa, of a 
St. Catherine, of a Madame Guyon."6> But Briffault evinces no evidence 
in his essay that he understands the true state of affairs: men ordinarily 
attain transitory experiences of this consciousness of predominant pleasure 
(sukha) and negligible void (Sanya) through their sexual conquests. And 
generally men represent this state by means of speech. Anyway, such is the 
outcome of the table; the reader may judge for himself ог herself whether 
the above statements are true in fact or simply a forcing of issues to make 
the columns "come out right.” The Tantric procedure is to master the 
techniques of passing through the three Lights to the experience of the 
Clear Light, to thus carry away the three bodies of a Complete Buddha; 
and Tsof-kha-pa teaches that if one does not know how to proceed with 
Skill he simply has momentary experiences of all these states when dying. 
passing through the intermediate state, and being reborn. 
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A fine summary statement of the goddesses considered as consorts in 
the Anuttara-yoga-tantra is given by the Tibetan author К1ой-гдо! bla-ma: 


The “means path” of another's body is the four families of "seal" 
(mudré), namely: Padmini, Saint, Hastinî, and Mrgi. Moreover, 
ach of those has the three varieties “together-bora female 
(аһа), "feld-born female" (тето), and “incantation-born 
female" (dhdvanij). The “together-born female" enables one to 
attin the illusory body and the Goal Clear-light. The "feld-born. 
female” enables one to attain the Symbolic Clear 

arcane state of body, of speech, and of mind. The “incantation 
born female” is the yogint a the final limit of the “stages of produc- 
tion’ (utparti-krama). The families (kula) are explained as follows 
the butcher maiden belongs to Akgobhya's family; the washerman 
maiden to Vairocena's; the necklacestriager maiden to Ratna- 
sambhava's the dancer maiden to Amitabha’s; the artisan maiden 
to Amoghasiddhi's 65 


The four terms, Padmini and so on, derive from the Hindu kématasira 
literature, They represent a classification of women. However, the 
explanation in Kémasitra (chap. i) of the three terms Мт, Vadavi, and 
Hastinî, is not applicable here. The set of four terms have explanations 
according to Apte's dictionary somewhat along the lines of the "charac- 
teristics of maidens” (kanydlakgaram) in Varahamihira’s work on omens, 
although the latter author does not use such terms as Padmin.67 These 
‘expressions (sometimes with eri in place of rg!) have been adopted by 
the Buddhist Tantric authors, and not necessarily with the same meanings 
as in the former literature, Lva-va-pe says: “Padmint belongs to the Deva 
family: Hastini has the lineage of Yaksas; Sahkhint is known among the 
humans; Citrioî is in the Preta family. "69 This passage could be interpreted 
to mean that all four have human form, while Satkhin is really human. 
Another interpretation is that none are human, while Sahkhinî is a fairy 
‘that has assumed a human form. And perhaps Lva-va-pa has something. 
else in mind. However, Твой ара writes: 
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The object to be summoned is (o) the god maiden (nrakanyd), 
(5) the demi-god maiden (aityakanyd) (c the four kinds of human 
‘maidens—Padmint, Sutkhant, Навін, and Mrgi. They on all 
circles (mandala) of earth, are summoned from everywhere. The 
fist is summoned from above the earth; ће second, from beneath 
the earth; the third, from upon the earth? 


Tiob-kha-pa is following a tradition more consistent, literally speaking, 
than Lvacva-pa's with the Hindu meaning of the four ters, Indrabhūti 
also places the gods above earth, men on earth and the demi-gods (asura 
or daitya) beneath earth.70 

Whatever the meaning of this classification into Padmint and so on, the 
fourfold group leads immediately to the fivefold group, or vice 
is because four entities are naturally arranged in a square, implying a 
"center" of a "squared circle” (mandala) with the implied or given fith 
entity in the middle. This is not to say that the group headed by Padmiat 
is to be equated with the fivefold group headed by the butcher maiden. If 
all nine were included in one "squared circle,” the group of five would be 
їп the cardinal directions and the center, the group of four in the inter- 
mediate directions. 

"The one in the center depends on the correspondence system. Thus, the 
correlation to "space" (akaia) among elements or to "Knowledge of the 
Natural Realm” (dharmadhätujñdna) among divine knowledges determine 
the center.” When the system takes Vairocana as the chief Buddha, then 
the washerman maiden (rajak!) in this set of correspondences В regarded 
as an embodiment of the central goddess. 

"The fourfold group usually represents the situation of basic time, as 
portrayed in the preceding section, while the fth entity either involves 
fruitional time or suggests it. We should also recall that various important 
non-Tantrie five-termed sets divide into а four and a one. The five person- 
ality aggregates (skandha) include four on the side of "name" (nama) and. 
‘one on the side of "form" (ripa) The "form" aggregate in turn consists of 
the four elements and their evolutes. While Buddhism, consistent with 
Hindu systems, includes the five elements of wind, and so on, in one group, 
calling them "realm" (dhanu), Buddhist metaphysics does not include the 
fifth element, space, among the “great factors of becoming" (mahdbhita). 
А certain treatise of this category explains that wind, fire, water, earth, аге 
both "great" (mahd), that is, pervasive, and "actor of becoming" (bhira) 
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‘Space is just mahd in the pervasive sense, and the лата personal 
gates are just bita. 

"The four-and-one symbolism is used for the eaved palace (kiagdra) 
described as having a singe courtyard (ekapufa) and as follows in а verse: 
“Having four comers, four entrances that are ornamented with four 
portals, as well as four balconies that are resplendent with nymphs 
(галан) and with garlands and other decorations." 

"Already in the biography of the Buddha called the Lalitavistara one 
finds this verse about the Tree of Enlightenment: “The ornamented 
"essence of Enlightenment (bodhimanda) is therefore distinguished by four 
“divinities of enlightenment’ (bodhidevata) like the paradise tree (pdrijata 
їп heaven.” The Tibetan translation interpres bodhidevata as 
goddesses of the Tree of Enlightenment."75 According to Dowson in 
‘A Classical Dictionary of Hindu Mythology, the Párijta kept in Indra's 
heaven is the delight of the nymphs of heaven, Also, the four daughters of 
Sakka (Indra) seem to be connected with this tree.76 In these cases four 
goddesses make up the fourfold group. The word manda “core,” “essential 
part") substituting for “tree” (ёа) especially shows that the tree 
Tepresents the central or fifth entity. 

"To illustrate the case of goddesses in both cardinal and intermediate. 
directions, we may refer to the “Mangala of the Diamond Realm" 
(ajradhdtw-mandale). The Indo-Tibetan form of this mandala is interpreted 
fn the Yoga-tantra literature class, and the Sino-Japanese Tantric school 
elaborates it into а highly complex mangala that is one of the two main 
ones of the Shingon sect of Japanese Buddhism.” There are four female 
deities belonging to the inner sanctum (garbhakidgdra) who are located 
in the four intermediate directions (south-east, southwest, northwest, 
northeast) and called, respectively, Wanton Movement (Lisyd), Garland 
(Май), Song (Gita) and Dance (Чу). A commentary of the Yoga-tantra 
class, while discussing this very mandala, calls these four the secret 
goddesses (es bahi Па mo mams).7 According to the mandala text, they 
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belong, respectively, to the Buddha families, Aksobhya, Ratnasambhava, 
‘Amitibha, and Amoghasiddhi. OF a diferent type are the four goddesses 
‘on petals of the first circle of the same mandala, who are located in the 
cardinal directions starting with east: Sattvavajri ("Diamond of Sentent 
Being”), Ratnavajri ("Diamond of Jewels"), Dharmavajri ("Diamond of 
the Law"), Karmavajri ("Diamond of Ritual Acts"), The text states that 
they belong respectively to the same four Buddha families as do the other 
fourfold group. In the present case, however, three of the names directly 
show this relationship. Ratna is a standard name of the Ratnasambhava 
family, and Karma of the Amoghasiddhi family. Dharma in the sense of 
enunciation of the doctrinal syllables is usually correlated with Amitibha 
inthis literature. Hence, these four represent a definite female essence of 
family, and their names could not have been formulated until after the 
theory of the five Buddhas (the four now in point and Vairocana) had 

Since the text already relates the two fourfold groups by means of four 
‘Buddha families, it is feasible to relate the individual entities under headings 
as follows: 


BUDDHA FAMILY ABSTRACT GODDESS sensuous сооз 
Akiobhys Diamond of Sentient Being Wanton Movement 
Ratnasambhava Diamond of Jewels Garland 
Атаа DiamondoftheLaw Song 
Amoghasiddhi Diamond of Ritual Acts Dance 


In the Anuttara-tantra terminology, since the fourfold group beginning 
with Padmini and the fivefold group beginning with the butcher maiden. 
‘seem both to refer to types of concrete women, we may theorize, for want of 
noticing in the texts an explanation which may be restricted to oral pre- 
сер, that the former group refers to the concrete "femalenes" going with 
four of the latter group, all ve of which are identified with the “Mothers” 
or the prajis of the five Buddha families. This would involve an interpre- 
tation of this literature which the present writer feels is consistent both 
with Hindu kämasästra usage and the general tenor of the Anutiara- 
tantras, namely, that what the world considers to be the signs and charac- 
teristics of femalenes is in fact the phenomenalization of the "Mothers" 
of the Tantric families and hence falls into distinct types. Of course, 
similar statements could be made for the signs of maleness Such ideas are 
consistent with the world outlook prevalent in the old Vedi period when. 
different deities were in charge of the departments of nature, and with the 
later Indian astrological texts which identify the various parts of the body 
with the twelve zodiacal signs or with the nine planets. The Tantric 
formulations simply carry out the identification by classifying under one or 
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another of the Buddha famili 
of Buddha nature, and this may be a mental preparation for 
the Great Time. 

"The four "great factors of becoming" are identified with goddesses who 
‘are the "Mothers" of the families: "Locand is said to be earth, Мата 
held to be the realm of water, PAngara known as fire, Тага proclaimed 
wind." Here elements do not mean the gross ones with which we are 
Drdinarily familiar, but pure forms of the elements. Johnston shows that 
these elements are already regarded as divine forces in Upanigadi litera- 
ture? The four in the standard order of wind, fire, water, earth, are 
symbolized this way: "He should see the mandalas of the four great factors 
‘of becoming’ each next one upon the preceding one; blue, red, white 
yellow; a bow (e. a semi-circle), a triangle, a circle, а square; the trans- 
Formations of the syllables Yam, Ram, Lam, Уат.”®! In the same order 
the elements are associated with navel, throat, heart, and privities; and, 
if the correspondences are mutually consistent, Tard, Pándari, Мата, 
and Locand would be the consorts, respectively, of the Buddhas Amo- 
ghasiddhi, Amitabha, Akgobbya, and Ratnasambhava, This is the logical 
Consequence of the identification of Amoghasiddhi and so on with the 
Various winds having their bases in certain centers of the body? These 
particular correspondences are the ones in this Tantric passage on the 
four bases of magical power (rddHi-pdda): 


The certainty regarding the four bases of magical power:— 
(1) Rightly situated as the heart-based [wind, Le, prána] with the 
magical power of Матай, belonging to the waterwind Vajta 
Lord (ie, Aksobhya); (2) Said to be in the neck as uddna with the 
magical power of Phndarà belonging to the fire-wind Padma Lord 
(ies Amitibha); (3) mentioned to be in the sacral region (or 
prive) аз apdna with the magical power of Buddhalocani 
belonging to the earth-wind Ratna Lord (Le, Ratnasambhava); 
(in the navel as the wind-mandala, the samdna along with the fire 
{of the sleeping goddess Canda, with the magical power of der! 
Тага belonging to the family of the Karma Lord (ie, Amoghasid- 
dhi). Each one of the four goddesses belonging to each [family Lord) 
is mentioned with the force of magical power along the channel [of 
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the body] equipped with the four mandalas [of the "factors of 
becoming" 83 


However, as was pointed out in the section “The Three Meanings of 
Evan.” the order, Locand, Mimaki, Páodurà, and Тїгї (eram mayd) 
represents an association with the сайат of navel, heart, neck, and head. 
As compared with the preceding correspondences, this moves up Locan 
from the sacral region to the navel and Тага from the navel to the head. 
‘The section "The Female, Male, and Androgyme" touches upon the 
mysterious communication between the navel and the head which may 
explain this shift of Tara's postion. 

Moreover, one finds some difference in relating these "Mother" to 
Buddha families in the Arya school of the Gulyasamdja, the Kalacakra- 
tantra, and in the Hevajra-tantra 4 The association of the green Тат, also 
called Samayatird, with Amoghasiddhi is standard. The next most 
frequent agreement is that Pindari, or the white-dresed red Tard, goes 
‘with Amitibha. However, the Матай! and Locand associations differ 
considerably. The reason is that the correspondence of four goddesses to 
five Buddhas always leaves out one Buddha. This is the chief Buddha of the 
particular Tantra, and this Buddha is placed in the center when one has a 
“squared circle.” The corresponding realm is space 
which Lva-va-pa equates with the "Diamond Sow" (Va 

‘also called "Queen of the Diamond Realm" (Vajeadh 
“Fairy of Divine Knowledge" (IMinagakin} 56 In mandala representation 
of the Buddha pentad the central Buddha is usually Vairocana or 
Akşobhya, and this particular emphasis causes one or more of the 
"Mothers" to be assigned an association apparently inconsistent with 
other Tantras. 

The goddesses as “great factors of becoming" are regarded as multi 
ing factors of the Lord winds, the male aspects of the elements. Thus 
Tsot-kha-pa writes: “Regarding 'Pàndarā and so оп, the wind of the 
Lotus Lord (ie, Amitabha) is dominated by 225 winds each of fiery 

фага of fire, windy Tûrê of fire, earthy Locand of fre, and watery 
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‘Mimaki of fire; and the sume goes for the other three [Lord winds), This 
amounts to twenty-four divisions of "watches" according to the Amndya- 
тайа” Hence there is the fiery Pindar of fire, of wind, of water, and 
af cart. As cach of the four goddesses regularly rotate as consorts ofeach 
GE the Buddhas in the aspects of the winds or purity of elements, it seems 
a matter of convention for a certain Tantra to associate one of these god- 
desses with a certain Buddha as though it were always the case. Never- 
theless, in the phase when a goddess is involved with the particular Buddha 
of her own element, when, for example, Pindar goes with Amitibha, this 
appears to be а special case of juncture. 


The Three Grades 
The cited passage of the Klof-rdol bla-ma mentions three varieties for 
cach of those four kinds of females, Padmini and so on. This type of 
Tanguage is found in the “Mother Tantras,” of which the most important is 
the Srleakrasamvara-tanra and associated literature. When that passage 
speaks of the illusory body as well as the Goal and Symbolic Clear Lights, 
itis employing terminology found especially in the “Father Tantra,” of 
which the most important is the Gukyasamdja-tantra and associated 
literature, Because the passage incorporates materials derived from those 
two major clases, it becomes possible to clarify the meaning somewhat 
by using both commentarial traditions. It will perhaps be a modest step 
toward this understanding to demonstrate the following equivalences in 
alternate terminology of the two great divisions of the Anuttara-yoga- 
p 


E MOTHER TANTRA LANGUAGE LANGUAGE 
Highest Together-born female Mother 
Intermediate Field-born female Sister 
Lowest Incantation-born female Daughter 


‘Thus Indrabhüt is following “Mother Tantra” tradition when he 
writes: "The location is the circle of women; namely together-born, 
feld-born,incantation-born; and the butcher maiden, she of great power, 
the dancer maiden, the washerman maiden and so опг" In his com- 
mentary on the third chapter of the Sampufa he says: "In regard to the 
passage, ‘All women ..., "all women’ means all the goddesses. They are 
the illusory goddesses feld-born, incantation-born, and together-born, 
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the yoginîs Located in the locations and secondary locations"? Tso-kha- 
pa quotes Lva-va-pa: “Highest is the together-born female; middling is 
the field-born female; lowest is the incantation-born female." Accord- 
ingly, Tsoi-kha-pa writes: “Then, having taken recourse to the power of 
the incantation-born, one moreover achieves the assembling of the field- 
born [ones] taking recourse to the latter, one is able to exhort the together- 
born and make the latter the солоп. "Ө! 

Furthermore, these goddesses called “messengers” (itt) are held to 
grant occult powers, аз the same writer comments: "The passage ‘Occult 
power (iddhi) is speedily produced” means that the speedy production of 
{he occult power is attained by taking recourse to the ‘messenger. "92 
Tsot-kha-pa goes on to compare the female messenger with the sharp edge 
of a sword. To take proper recourse to either object one must be fearless. 
Tn the case of the dit! one would then achieve the йй. However, "IF 
there is a fault in the recourse, one achieves not the benefit but rather no 
end of great troubles.”93 

"Now let us turn to the "Father Tanta" Guhyasamdja: 


"The adept who carnally loves the “mother,” “sister,” 
‘and "daughter" 

‘Achieves the extensive siddhi at the true nature of 
the Маһдуйла summit? 


The tantric Candrakirti comments on this by citing an unnamed drama, 
in fact an Explanatory Tantra of the Gulyasandja cycle, which relates 
these three grades of women to the graded Buddha bodi 


He should love by the non-dual yoga of thusness the Praji-wom 
who is the Perfection of Insight called "devoid of intrinsic nature", 
the "Mother" identical to the Dharmakiy. 

He, equipped with the yoga of his own presiding divinity should 
love just that one refered to as “sister”, engendered equal to the 
Sembhogakiya. But, by (his) incantation body, the performer 
should contemplate that “daughter” with the form of the 
Nirmána (kaya). 

"The yogin of this kind, loving the “mother,” “sister.” “daughter,” 
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attains the extensive siddhi, ie. the supreme dharma-nature of 
Маһаудпа 2 


While Klof-rdol bla-ma’s passage provides the basic data for cor- 
relating the symbolism of the two traditions, we are able to take advantage 
of his remarks only by correlating the Tantric theory of initiation 
(ablieka) attainments. Tsoñ-kha-pa writes: "The initiation of the flask 
accomplishes the Nirmänakāya, the secet initiation the Sambhogakiya, 
the insigħt-knowledge initiation the Dharmakiya; the Sambhogakiya here 
mentioned is also explained as the illusory body. 96 Mkhas grub 

that the initiations of the flask (kalafa-abhişeka) are conferred in the 
tion phase of the “stages of production" (urpatti-kzama) P? The secret 
initiation (gunya-abhigeka) involves the three arcane states of body, speech, 
and mind, the insght-knowledge initiation (prajtajtdna-bhigeka) is 
associated with together-born joy, and both these initiations are conferred 
during the "stages of completion" (sampannackrana).® Except for the 
apparent disagreement regarding the placement of the illusory body, it 
follows immediately that the "daughter" is the incantation-born female, 
the “sister” the fld-born female, and the "mother" the together-born 
female. However, this “solution” has perhaps brought up more difficult 
points than it has solved. 

‘According to Tsot-kha-pa, the yogin’s body developed in the “stages of 
production" is the incantation body (*mantra-deha); while the one de- 
veloped in the “stages of completion" is the knowledge body (*jdna-dehe), 
which is of two kinds: the impure illusory body and the latter body 
purified in the Clear Light 9? The illusory body (mayd-deha) is the one 
formed of the winds and mind only (rui sems tsam) and said to be the 
body of Vajrasattv 199 According to Nágirjuna's Pacakrama, it appears 

am image in a mirror, and may well be the "body made of mind" 
(manomayarkaya) of non-Tantric Buddhism. 1 Reference to Table 2 will 
clarify somewhat the Vajrajapa-krama of the Pañcakrama. Recitation of 
the Om, db, Him is called “thunderbolt muttering” (vajrajapa), or arcane 
speech, and involves visualization of the mantras (mantranidhyapt!). Along. 
with this muttering there is Tantric manipulation of the winds. On this 
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foundation, one proceeds to the Cittaviíuddhikrama, namely о visualiza- 
tion of the mental substance (cittanidhyapti) as the thre light stages or 
three voids, the arcane mind. The arcane body or illusory body consisting 
Of the winds and that mental substance is the topic of the Sädhiyfhäna- 
Жата (stage of personal blessing) Stationed in the illasory-like атдан 
indyopama-samádki), one enters the Clear Light with the illusory body by 
{реале of the two simultaneous meditations called "contraction" (pind 
praha) and “expansion” (anubheda), described in the Abhisambodh-hrama. 
{е Yuganaddha-krama then describes the non-dual knowledge of a 
Manifest Complete Buddha who proceeds downward through the three 
Tight stages in а manner that carries off the three bodies. For this the 
Tantras speak of a Fourth Initiation, yielding the maturation for the 
rational attainment of the three bodies, while the previous thee initia- 
tions make this possible for those bodies Hence we can add further 
Conespondences to Table 2 by placing under От the initiations of the 
fiask as well as the "daughter," under db the secret initiation as well as the 
Sister” under Нат the insightknowledge initiation as well as the 
“mother.” But what is the meaning of the “carnal love" for those three 
clases of "women"? They must be separately discussed. 

1 The incantation-born female Seis called а уй and is evoked by 
a vidyésdharant. The male deity can be called a mantra and the incanta 
Sroking him is called а mantra-dhdrat.103 Lva-va-pa, when speaking of the 
five initiations of the flask, says: 


Those five initiations which have the nature of the five Tathigntas 
(ie, Buddhas) are also referred to by the expression "wisdom 
{niation” (dyaabhigeka)—because they accomplish the five 
“wisdom knowledges” (науа апа) whose natures are the trans. 
mutation of the five unwisdoms (aidyd), and because in every case 
the initiation is conferred by the vidya goddess, Buddhalocani 
and so ол. 104 


The meaning of this last remark is clarified in Mkhas grub јез treatment 
Of the initiations of the fask, He states that when the hierophant 
rajrdcdrya) sprinkles the disciple with the "diamond water" (rajrarudaka) 
of the Victorious Flask (rijaye-kalao it is imagined that in reality the 
лауа, Locand and so on, hold the ask and pour the initiatory water. 10 
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Furthermore, these vidyds such as Locand can be identified with the 
maidens mentioned in the Klod-rdol bla-ma's passage, using the same or 
other names, Thus Saraha writes: “Locana is the brahmin maid (Brahms 
тй; Mámaki is the outcast (Domb); Pindard is the dancing girl (Narti); 
‘Tardis the washerwoman (Rajak)."106 Of course, when incantation-born, 
they are not concrete. 

2. The field-born female. The expression "feld-born" refers first of all 
to those located in fields and secondary fields (Крата and upakyeira) 
which are eight in number, as Indrabhiti states: “Now, so as to teach the 
families of the eight feld-born yoginis...."10? The intention of the 
number eight is to describe the fields rather than the yogins. Besides, the 
expression “feld-born” indicates a larger group of yoginis who are headed 
їп lists by the eight feld-born groups. These yoginls are usually placed in 
locations (geographical or in the body itself) numbering twelve, twenty- 
four, or thirty-two. Various Anuttara-yoga-tantras belonging to the 
"Mother Tantra" category and the commentarial literature describe the 
characteristics of these yogins, place them in locations, and group them 
ilies of Buddhas, whether five, six, or seven. t5 From a Sanskrit 
of one of these works, the Abhididnottara, Bagchi cites “They 
are faithful to their true religion and brave sisters (sadharmaratd nityam 
robhogiyal)."109 This is said in reference to one kind of the goddesses 
named land, but the appellation "sister" is of interest as being c 
with our previous identification of the "feld-born" with the 
‘These yoginls are of course non-human. This is not only shown by some 
of the descriptions, but also follows from the fact that they can coalesce 
With the yogi's body in the sense of becoming located in different spots. 
"The descriptions indeed amount to a classification of the fairy world. The 
implication is that the yogin, upon developing the illusory body, becomes 
aware of a world whose nature is compatible with that body. Nagigjuna 
writes in his Palcakrama (Cittauddi-kranu, vs. 36): 


Of all illusions, the illusion of woman is supreme. 
Just here, the variety of three knowledges is clearly marked.!!0 
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The expression “three knowledges" means the three lights, Light, Spread 
of Light, and Culmination of Light, constituting the arcane mind, 

3, The together-born female-—Candrakit in his commentary on the 
Guhyasamdja cites this verse about her: 


The great goddess located in the heat, 
Causing the yogin's yoga 
The Mother of all the Buddhas 
Is called Vajradhátvibvar (Queen 
‘of the Diamond Realm). 


As the incantation-born female yielded a predominance of void, the field- 
‘born female a predominance of pleasure, so now the together-born female 
yields the experience of pleasure-void Gukha-finya) in equal measure. 
This pleasure-void involves a sequence of four joys (Ananda), produced by 
the melted white element in the central channel of the body. 

"The "carnal love" for these respective females who initiate the male 
called the yogin takes four forms in accordance with the initiation, as 
Saellgrove translates: “The first is represented by a smile, the second by a 
gaze, the third in an embrace, and the fourth in union."12 The yagin 
Smiles at the “daughter,” gazes at the 
‘ites with the latter in the Clea Light, and must stay united upon emerg- 
ing from the Clear Light and proceeding through the three light stages 
the reverse order so as to hold onto the three bodies of the Buddha associa- 
ted with those three stages. The wife was a daughter, a sister, and a mother. 


Their Ages 


“The many textual references to these goddesses in terms of their ages are 
not particularly calculated to give assurance regarding their true nature. 
Especially is this the case with the most complete list of ages noticed by 
the present writer. Saraha associates five ambrosias (amta) with pajids 
of ve different ages. The first kind issues from the eye of the eight-year-old 
Китап. The second, from the hollow vein (risa Кой to of the twelve 
year-old Salik. The third, from the union with the sixteen-year-old one 
who flowers (pugpasari, woman with menses), called Siddha. The fourth, 
rom the union with the twenty year-old one who has menses for the first 
time, called *Baliki, The fifth is the (menses (kha ba, perhaps corruption 
of krag, "blood") of praj the semen of ирдуа, or the burnt fat of 
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raj, whichever be the case, of the twenty-five-year-old one, named 
"Bhadrakapilini (shod bzas can ma) 

Besides the maiden, these texts also speak of a lad. Thus the Guhya- 
samäjahasa verse about the maiden aged twelve and the lad aged twelve. 
"The same work has a verse: 


When he sees the delightful daughter of the gods replete 
with all ornaments, the lad, [or] the maiden, 
Не gains the occult power (idit) 115 


Candrakiri explains that he, the yogin, attains the mundane occult powers 
ашаа), 16 usually cight in number. This is indeed a “fairy tale," 
Jung might have explained that masculine consciousness has come "face 
to face with its feminine counterpart, the anima."1!? The material of our 
preceding section suggests that the yagin now sees a "sister" or "brother." 
Te will help our control of the data to organize it into clases of meaning, 
whether concrete or figurative, already illustrated in an earlier section by 
the interpretation of the sixteen-year-old girl as the sixteen voids. But it is 
doubtful that such organization of textual data can yield a native under- 
standing that one has through having been born and reared in a country 
"whose usages are commonplace and subconsciously noticed, while 
startling to the foreigner. The usual way to be a native in this case is to 
have gone through it all. 
А, Ages of the Yoginis belonging to Buddha families 
Bhavyakini writes: "Among them, the butcher maiden, aged twelve, is the 
‘mudra belonging to the yogin of Akşobhya's family. The washerman 
maiden, aged twenty, is the mudd belonging to the yogin of Vairocana's 
family. The dancer maiden, aged sixteen, is the mudrd belonging to the 
yogin of Amitibha's family." The passage by the Kloñ-rdol bla-ma 
earlier cited contains such expressions as "butcher maiden.” We may 
assume that either the necklace-stringer maiden or the artisan maiden, 
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ос both, is more than twenty years old. Saraha's list has a lower age of 
ight and a higher one of twenty-five. 

"However, Candrakirils commentary on the Gulyasamd which is 
followed by Тзой-Кһа-ра does not entirely agree with Bhavyakirti, When 
Candrakirti comments on a verse of the Gulyasamdja (chap. xvi, p. 125) 
about the sixteen-year-old maiden, he says: "The practice to be practiced 
by the yogin of Vaitocana's family is together with the mudra aged sixteen 
years."119 Here the mudrd is the goddess Locand, Candrakirt agrees that 
the butcher maiden is aged twelve; but when he comments on a Guhya- 
samja verse (chap. xv, p. 94) about the dancer maiden, he does not 
mention the latter's age-120 Candrakir's position, insofar as he did give 
ages, and Tsof-kha-pa's as well, is consistent with the sizes of mandalas 
im the Guhyasamäja-tantra. According to Tsoû-kha-pa, "The Gulya- 
samája states that the mandalas of mind, body, and speech in that order 
have 12 hastas, 16 hastas, and 20 hastas "12! This data В not all in one 
place in that Tantra. Thus, chapter iv (p. 18) shows that the mandala of 
mind (cita), which normally is associated with Akşobhya, has twelve 
hastas. Chapter xvi (pp. 113-14) show that the mangala of body, associated 
"with Vairocana, has sixteen hastas, and that the mandala of speech, 
associated with Amitàyus (= Amitabha), has twenty Aastas. Unfortunately, 
по mandala sizes are set forth for the categories of merits (gupa) от acts 
(karma), the superintendence going with Ratnasambhava and Arnogha- 
siddhi, respective 122 


в. The number of years to the magical power ("Sith") 


‘According to Mkhas grub rje, “Certain scholars say that ifthe bindu oozes 
at the end of sixteen years, the together-born joy occurs directly, and that 
it Ge, the bindu) is called the together-born body (алеја ара) "э This 
interpretation of “age” agrees with these remarks by Indrabhūti: “One's 
own pleasure generated at the end of the death obtained from the father is 
precisely the pleasure experienced in the phase of the oozing. At the end of 
Sixteen years a man practices by himself. At the end of twelve years a 
woman practices by hersef"t24 This “oozing” refers to the melted white 
lement in the central channel of the body. The white element is the father 
element; and the phase of oozing corresponds to dreamless sep and to 
death in the correspondences in Table 15. 


19. Pradpodivotona, op. cit, Ha, 17354. 
120. ud, Ha, аз and Ha Ie 
[A 

122. CE Tabie 2 this work. 


us Special Stier 


Tn partial agreement, Candrakirti quotes this vèrse, from an Explanatory 
Tantra of the Gubyasamdja cycle: 


‘The peace abiding in the unborn, whose name would be 16-yeared 
by differentiation of time starting with а moment, is determined as 
the "lady" (osit).125 


During his exposition ofthe secret init 
the Mahdmudratlaka: 


ion, Tsoñ-kha-pa cites this from 


If one does not obtain a twelve-yeared, or sixteen-yeared female, 
adorned with good features, long eyes, attractive figure and youth, 
then a twenty yeared one is proper. 

‘Other “seals” (mudra) above twenty put the occult power far of 
‘One should ofer his sister, daughter, or wife to the “master 
(gira) 26 


‘Tsof-kha-pa is concerned in this context with the method of the secret 
initiation and does not stop to explain the symbolism of the ages. Since 
the symbol is multi-valued, the present writer may be spoiling it by present- 
ing a one-valued interpretation, namely, that it means the number of 
years elapsed when siddhi is attained since someone turned his back on 
worldly affairs to practice yoga—an event as memorable to him as is the 
‘marriage contract to worldly persons. But the fact that "seals" over twenty 
put the siddhi far off does lend weight to our interpretation. Concerning 
‘the “master,” there are both inner and outer kinds.127 

"The problem still remains of why the numbers increase by fours, starting 
from age eight in Saraha’s list, and so continuing to age twenty, then 
jumping over twenty-four to twenty-five. There seems to be involved an 
idea that the Jogin can attain the goal in certain definite numbers of years. 


с. The vowels and voldnesses 
Previously we have referred to IBànikara's interpretation of the sixteen- 
year-old girl as the sixteen voids. The sixteen Sanskrit vowels are identified 
With the sixteen voidnesses in the Srl-Ragardja-tantrardj: 


A is the voidness of inner and outer, isthe voidness of voidness, 
T is great voidness, T is the voidness of ultimate reality, U is the 
voidness of constructed things, U is the voidness of the un- 


125. Pradpodiyotana, op. cit, Ha, Маа. The translation follows my Yoga af the 
D ans, here ihe ial Sandia given. 
Ba: Sager, 1. 
127. See my chapter “Divinity according to the Buddhist Tanta.” 
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constructed, R is the voidness of the limitless, Ris the voidness of 
the beginningless and endless, L is the voidness of the undeniable, 
Lis the voidness of ultimate nature, E is the voidness of ll natures, 
Ais the voidness of individual characteristics, O is the voidness of 
the unobserved, AU is the voidness of the non-existent, AM is the 
Voidness of intrinsic nature, AH is the voidness of the intrinsic 
mature of the non-existent,128 


This Tantra continues: "The seed syllable буду) of the Sabhoga- 
kîya at the neck is От; the proj is the sixteen void ins: "19 Also, 
Ghandha(?) writes: "At the left side of the yogin is the praia vowelled 
sixteen. "o 

"Tsofkhapa cites an unnamed дрота as it was quoted in а Tantric 
commentary which mentions the sixteen spots of the body where one 
‘contemplates the sixteen vowel letters, beginning with A at the base of the 
thumb.131 In the same context he shows that one disposes the sixteen 
letters on the right side of the body for updya, and again on the ef side fo 
raja, the total of thirty-two yielding the thirty-two characteristics 
(абаа) of the great person (mahdpurusa) The idea here is that the sixteen 
vowels are the sixteen parts of the bodhicita which is the union of praitd 
and ирдуа as the red and white elements, hence а total of thirty-two 
sub-parts.132 

The Tantric texts have comparable remarks for the twelve-year-old girl. 
Thus, Saraha says: "Those joginis, adorned with various ornaments, 
having the form of youth, aged twelve, are accomplished from the twelve 
vowel letters and in this Tantra are called ‘the prajid aged twelve. "122 
In the Catugplrhatantr, according to Bhavabhadra's commentary, one 
arrives at the twelve vowels by leaving out “the two пешеп" (na nit 
айн), explained to be В, R, L, and [, 4 

"The present writer has not noticed in these texts the method of applying 
the vowels to prajñds aged eight, twenty, ог twenty-five, Presumably one 
‘could leave out further vowels for the lesser age or could repeat certain 
vowels for the two greater ages. For the twenty-year-old maiden, one might 
apply the standard list of twenty voidnesses. 
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D. The transits of body winds 
Tnórabhüti states: 


The females aged sixteen and so on, 
The “sixteen-yeared female" — 

‘This has a purport explained otherwise, 
Expressed as the sixteen transits. 

‘Thereby the yogint wanders 

As to place, namely—onto sixteen places, 
Onto the wheel's spokes numbering sixteen, 
Ошо all of them, the vital winds wander. 135 


Ratnarakşita says, "The wind has sixteen member transits in a single 
day." 135 One may arrive at this figure by the winds in eight watches along 
the right and left channels. Tt is of interest that sometimes the age of 
‘sixteen is expressed as twice eight, as in the ease of the goddess Kurukulle, 
‘who is colored red and is twice-tight years.!37 

‘Padmavajra’s detailed explanation of the sixteen transits as the 
sixteen digits (kald) of the moon is too long to translate here. In short, the 
first twelve transits are of the twelve interior zodiacal signs, starting with 
Aries (S. meşa, T. lug). The thirteenth through the fifteenth concern the. 
right and left channels in whatever order (not specifically mentioned) as 
wellas the middle channel (specifically mentioned), symbolized respectively 
эз the "food of soar manifestation,” the "food of lunar manifestation, 
and the demon Rihu (who causes eclipses). The sixteenth has the name 
bindu (“the dop").128 Obviously, one ean arrive at the number twelve here 
by leaving out the last four transits. This gives the number of transits in 
Tsot-kha-pa's passage, cited in the section on "The Female, Male, and 
‘Androgyne,” which in fact also refers to transits through the twelve int 
zodiacal signs. 


Concluding considerations 
Since the Tantras were traditionally handed down in esoteric circles, for 
many centuries they were read only by persons who had a genuine interest 
in understanding the subject and would spend the necessary time and 


шуо, 
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endeavor under a gurus direction to achieve maturity. The candidates had 
то adhere to various vows and pledges. If this symbolism is drawn out of 
context and presented to the general publie in a mutilated, ignorant fashion, 
these works reap much scorn and condemnation. Even so, the Tantric 
adepts like Saraha would probably not regret the aversion of the "moral" 
person. The morality prerequisite for the Tantras in the reform of Atiša 
(the Indian pandit who came to Tibet around A.D. 1040), а reform revived 
by Tsoñ-kha-pa three centuries later, is far too lofty for most persons, This 
reform requires the Bodhisattva vow to precede the vows and pledges of the 
Tantras, referred to in brief as the “mantra vow." And the reform requires 
the morality of the Prätimokşa (non-Tantrie Buddhist morality) to precede 
the Bodhisattva vow. 

‘Our study shows that much of the female symbolism of the Anuttara- 
yoga-tantra is derived from the human experience of sexual union— 
meaning both the physical and the mental state. Just as the morality or 
immorality of this union is independent of the act itself but is derived from 
the circumstances in which it is conducted, so also the symbolism based 
thereon is per se amoral but propery or improperly assessed by persons 
according to their mental orientation 

Finally, one may wonder about the truth of certain strange ideas of this 
literature, but the Tantras have been scarcely touched by modern scholar- 
ship. It is premature to dismiss the Tantras as sheer superstition, as some 
have done, content to begin with certainty and spared the sleepless night 
of deepening insight. 
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THE FIVE-FOLD RITUAL SYMBOLISM 
OF PASSION* 


Introduction. 


А preeminate sadhana (evocation of deity”) sequence in the Buddhist 
Tantras, occurring innumerable times in the Sddhana-mala and similar 

erature, is the order (I) realization of the void (fünyerdbodhi); (2) 
imagining there a germ syllable (bija); (3) from that generating a hand 
symbol (айна) the emblem of the deity; and (4) from that accomplishing 
the body of the deity 

"The present paper treats this sddhana formula in а more generalized 
form, together with its symbolic values, and signals the non-tantric 
Buddhist progression which the Tantras claim to quicken. Our exposition 
embodies some surprises, showing in Part I а comparison of Майўцита 
arrows with Kámadexa's arrow attack on Siva, leading to a comparison of 
the Greco-Roman tradition with the skandha-centers of the body; and then. 
im Part Il, introducing the relation with the famous "Heart SOtra’ 
(Projñäpäramitährdaya-sütra); the bodhisatıva preparation, path, and fruit; 
the Abhidharma theory of basic and conditional causes and of rebirth ater 
death and the intermediate state; and the Buddha Bodies. 

Indeed, the ‘voidness' refered to in the first step of the usual Buddhist 
Tantric sidhana means the standard non-tantric meditations known as 
selflessness of personality" (pudgalasairdimya) and “selflessness of 


+ This acil first appeared in Ste of Esoterie Balam ала Term edited by 
Kapasan Universi, 1903, which may be consulted for Tibetan passages omits in 
бетер. 
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natures” (dharma-nairdimpa). So, into the void personali “ 
Gandia) the oficiant plants germ syllables, and does the same in the void 
"атаан or dharmodaya triangle. 

"The writer wishes to emphasize that the expression “passion” (anna) 
ie mot о be consue ы implying that ба paper i река i 
Sexual topics extracted from the Buddhist Tantras, It is true that some of 
these Tantras employ sexual symbolism; and we regard а symbol asa 
Semantic unit capable of multiple interpretations. When a sexual symbol 
is employed, а gross person will understand it one way, refined person in 
another way. And perhaps the original writer has something else i mind! 
Such js the case as well with the Siva liga: The Hevajrartantra (Saellgrove 
edition) states (1, ix, 19A): "By whatever thing the world is bound, by 
hat the bond is unfastened." The Dakinbvajrapañjara, as is cid in 
‘Swhdsta-samgraha (Bendali edition), states: "By pasion the world 
arises; down-ast by passion, it goes to its end. By thorough knowledge 
of the diamond passion, the mind becomes rajrasartra.” (rägenorpadpate 
loka ragakşepdt kyayam айа | vajrarägaparijňánād vorcsatro laver 
талаб), It is easily understood that much that is worthwhile in the world 
has been achieved by passion. The incredible mastery of self attained by 
‘Gautama Buddha was hardly possible without an abundant amount direc- 
ted toward the goal of Enlightenment, It might be objected that his passion 
жаз not the kind which leads men to vulgar deeds. But the Tantras claim 
That the difference is not in the passion, but in the рап of the body which 
preempis its power. This is because the Tantras inherit the viewpoint that 
fan is a microcosm corresponding to the macrocosm. From this stand- 
point, the head В the highest and best member; and the passion located 
There or in other upper centers such as the heart works "higher", ie toa 
Superior end, than the passion below the navel. 

“Another reason for the Tantric use of the expression “pasion” stems 
from the old Buddhist term paicakamaguna (the five strands of бете, 
Which stands for the five sensory objects constituting the "knowables 
ñea) that unexamined fr what they are, also constitute the “obscur 
Of ihe knowable" (epa-darand) the last impediment to Enlightenment. 
So in native Tibetan literature there occurs the abbreviated expression 
apoisrtogs. Spaispa means "elimination" (of deflements, Кей, suc 
э lust, hatred, delusion): rtoga means “realization” (of the knowables, 
Sich as forms) They respectively eliminate the obscurations of deflement 

ind the knowable. Afer purifying the dellements from ones nature, it 
is still necessary before Enlightenment to face the “five strands of desire”. 
“That is the significance of the Мага vision by Gautama under the Bodhi 
Tree 

We cite a number of works by Tofkha-pa (1357-1419 A.) founder 
ofthe Gelugpa school of Tibetan Buddhism. Material on the arrows шей 
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in Part I comes from his Mchan-bu commentary on the Pradipoddyotana 
in the Japanese Photo. edition, Vol. 148. Our main textual source for 
Part I is his Stags rim chen mo. This work which we employ in a separate 
Peking blockprint (references by “S” plus folio number) contains an 
elaborate discussion of both the Stage of Generation and the Stage of 
‘Completion of the Anuttara-yoge-tantra, stipulated as necessary and in 
that order. The Stags rim chen mo shows that both Stages may be expressed 
with six members (jadaga). These two sets of six members are exposed 
above, Tables 4 and 5. 

While five-fold symbolism is ubiquitous in the Buddhist Tantras, we are 
concerned now with this symbolism in the 2nd member of the Stage of 
Generation, that of "passion" through Vajrasattva. Furthermore, even 
here there are two ways of setting forth the five-fold symbolism, namely 
@) аз a five-part rite (idkdra, cho go); and (b) as a five-membered evoca- 
tion in terms of germ syllables and hand symbols. The later is set forth in 
Part of this paper, together with a sketch of literary history and doctrine 
‘The former is set forth in Part П, especially following Tsoñ-kha-pa' 
exposition of the "passion" member (S 3656-6 to S 3662-6; S 379b-6 to 
S 3880-2) along with those important doctrinal parallels suggested by his 
wide treatment beginning 5 3796-6 (ren ра Iha bskyed pa, "generation of 
the deities as residents"). 


1. The five arrows of Kamadeva, the five arrows 
‘of Mafjusri, and the five skandhas 


The Hindi work Vaidik Кой! mentions the Atharva Veda (3. 25. 1) as the. 
early occurrence of love's (ката) arrow (ju): "The arrow of love which 
is terrible—with that 1 pierce you in the heart"? That reference work cites 
ancient Vedic synonyms of ipu (“arrow”): аги, tarya, Siri, bana. When 
classical treatises of astronomy and other subjects began to employ ordinary 
words to signify numbers, the word "arrow" was regularly employed for 
the number “5”. Sirkar cites for this purpose the synonyms bina, Sara, 
siyaka, igu, Мда, kalamba, margapa. In the Mahabhirata Айта is 
personified as а deity (Kamadeva) represented as releasing flowery arrows 
from his bow. The Amarakoya includes райсайагай "fve-arrowed" as a 
name of Kamadeva, 


1. Saryakints, Vadit Kos (Bandra Hindu University, 963) р. 90. 
X lub mania yd Мита ауа чаті v he 
Š. D. C. Sitar, Idan Epigraphy (Motilal Bararsidass, Delhi 1965, p. 231. 
E el. Ram Karan Share Bement of Port in te Mahabharata, University of 
‘casein publ in Carl Philology, Vol. 20 (Berkeley, 1969), D. 23. 
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А Hindi work Bharatiya Pratik Vidya mentions four metaphorical 
kinds of “ive arrows”. Tt quotes what it calls the sthalarîpe (gross form) 
of the five arrows (paahda) from the Кайн алата namely Ката, 
Manmatha, Kandarpa, Makaradhvaj, and Minaketu, which are precisely 
chief traditional epithets of Kimadeva in his mîrtî or embodied Гитт. 
According to Indian mythology, after Kimadeva s body was burnt up by 
ihe fire from Sivas third eye, Kamadeva was revived with the epithets 
Arahga (bodies) and Smara (mindfulness or memory) That Hindî work 
continues with the skgma ripa (subtle form) of the five arrows as cited 
from the Tripurdtäpiny-upaniyat, namely, hr, ki, ai, blê, and sau, wich 
эге evidently mantras; and this interpretation is certain by the discussion 
of sükyma-ripa in the Tripur section of the same work? 

“This work cites only the Amarakes for the list of fve Rowers of which 
the arrows are composed, called balyopratrtinaya (made of external 
Substance), and for the list of five arrows by their results, called bivan 
maya (produced by imagination). The five flowers are: aravinda, the white 
Tots; the Afoka flower; eit, the Mango fower; ауалы, jasmine: 

pala, the blue lotus. The Ave arrows by their results, in fact the 
Tow names, are: unmádama, (арала, fona, ambhara, and 
sammobana. However, the two Amarokoja verses in point are inter- 
polations in the original text and are not found, for example, in the 
‘Biblioteca Indica Sanskrit Tibetan edition of the Amaratora® 

Када Kundrasambhara treatment of the Kimadeva arrow attack 
on Siva's mind to arouse love for Gauri or Umê mentions only the one 
unfailing (amogha) arrow called Samahan. This account may be based 
on the Matsya Purdra (Anandiirama ed, 154. 245) or an equivalent 
portrayal in some other Purdsa—here’ the great arrow (номен) 
released by Makaradhvaja (e Kümadeia)s called mohana and pierces in 
{he heart of Siva, followed by Sivas burning up of Kämadeva. The partial 
translation into Tibetan of SubhOti Candra's Amarafikä:kämadhenu 
contains a commentary on the Kamadeva verses of the тагора. Here a 
tradition is followed that Kimadeva shot in sequence fve arrows at Siva, 
оГ which the frst two missed his thoughts, the second two did no more than 
enter his mind, and the fih struck the target and upset Sivas aust 
The Tibetan terms for the five arrows match the five Sanskrit terms, butare 


3. anions Misca, Blórrpo Pratik Vidya (Patna, 1989, р. 1. 

© S Sorensen, An Index to the Names in the Мамиш (Reprint Motilal 
вала ашу, 378, fuites these synonyms of Кат: Anas, gap, Karey, 
Машай, Manmatha, Manabi, Saal, Sa. 
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‘tka of the Amarakona with brief commentary, 1930 edn P. 6. 
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given in the order unmádana (myos byed), tapana (sreg byed), sammohana 
ah dag сто) byed), бозала (skyem Буе), and stambhana (hchi byed).$ 
"This commentary does not specifically name the fifth or successful arrow, 

Five arrows" are also mentioned in the Buddhist Guhyasamdja-antra, 
Chap. XVI, p. 121 


The “knower of mantras” should contemplate in the middle of the 
Diamond Sky an adamantine Майўш of great power; he should 
recollect his projecting point with the praxis of five arrows, and 
make them fall, in the manner of the formidable thunderbolt, in 
five spots. 


CCandrakiri’s commentary called Pradipoddyotana, as glossed in Tibetan 
by Tsot-kha-pa, 10 explains the term "five arrows" with expressions that 
diverge from the standard list in this order with interpretations as follows: 
(1) madana, sexual frenzy; (2) mohana, dazzle; (3) "nibsmarana, bewitch- 
ment; (4) mircchana, swoon; (5) nifeettkarana, unconscious rigidity. 
Tiot-kha-pa's annotation (mchan bu) explains that the five arrows belong, 
to the ruler of the Paranirmitavagavartin gods of the Kimadhàtu— 
therefore the Buddhist equivalent of Kámadeva.!! The Pradipoddyotana 
states that the offciant—the “knower of mantras"—should contemplate 
in the Clear Light (= Diamond Sky, kiavajra) an adamantine Mañjuśri of 
great power. The annotation explains that one contemplates in the realm 
‘ofthe void a red Madjusr whose dress and all ornaments are red; holding 
in his right hand a red lotus the opening bud of which has the five arrow 
shafts; and holding in his left hand a bow. According to the Pradpoddyo- 
зала, the prayoga (yoga practice) of the five arrows means that one exhorts 
the arrows or furnishes targets to them by means of mantranydsa (place 
ment of mantra letters) in five spots of the body, namely, in the heart, the 
head (ie forehead) the navel, the secret place (standing for the neck), and 
the feet. The annotation mentions the respective mantra to be deposited 
in the five spots intended о attract the respective arrows. 

Given the preceding data, it follows that a popular symbol—Love's 
arrow—continued to be employed in Indian 


9, Satis Chandra Убаво, ed, Amare modena ВЫ, Ind., N. S. 1348 
(Caleta, 1912, 9.2. 

10. Tokyo Куо photo reprint of the Tibetan Tripitaka, Peking edition; Tsoð-kha 
ра уйш, Pas extra Vol. No 158, р. 144. Since te Prodpootana Bihar Mii 
restet nem arrow талма arc except for the tentative form этана 

TI et. Etienne Lamote, La traite de a grande vertu de sapesse (Louvain, 1944) 1 
p. 25, (aots), where we кага that the ruler f those gods caled Ууз ind i U 
‘Budi Миа (he Tempter). Also im the Bucdhocorta, XII, 2 Т. Mara i ower 
arrowed, has 3 мона аат arrows; and A&vaghon knows the legend ог Ката 
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Atharvaveda, down into the Epic, Princ, Tantric, lexical, and scent 
Works. In classical times, the arrow became fivefold. The ramifeation 
might be related to an idea expressed by the old Buddhist tem peak 
magina (Ве five strands of desire), referring to the five sensory objects 
The adoption of the symbol in the Buddhist Tantras, where iconography of 
Май frequently depicts him with an arrow in his right hand, a bow in 
his left, especially in the case where he has four or more hands, ? shows 
again the syneretic character of the Tantra! as an example of their 
wholesale borrowing of symbols, which are turned to purposes of the 
particular Tantras, In the early Suivi account, the yogin seeks to ward 
Df the arrows of Kama, or not present himself as а target, while in this 
Buddhist Tantra context, the officiant seeks to attract fve arrows. It is 
reasonable to take this Tantric employment of the symbol as another 
borrowing of Saivitic terminology i borrowing being more obvious in 
the Avalokitesvara-Amoghapāća cult The appeal of the symbol to the 
authors of the Buddhist Tantras probably derives from the preference for 
fie fold terminology and symbolism in Buddhism. Thus, the Ta Chih Tu 
Lon (Mahdprajidparamiaiasra) according (o Lamotte’ translation 
raises the question of why the Buddha preferred to reside at Rajagrha. An 
answer is given that Rûjagrha has five Vihira—at the spots Vepuvana, 
Vaibháravana, Saptaparnaguhd, Indračailaguhā, and Sarpašandikaprig- 
вата 3 It в noteworthy that the bodhisattva Майда was popularly 
held to have his favorite haunt in China at the mountain Wurtai-shan, the 
mountain of five peaks; and that Majo has the epithets pañeašikha'and 
pañcacira. 16 

So far, we can see why the Guhyasamdjatantra would associate Майды 
in particular (by the expression mañjuvajra) with five arrows aimed at fve 
spots (pafcasthana) in the oficiant's body. The problem remains of why 
the Buddhist Tantra is doing this at а: that is, we wonder what this 
Tantra intends to achieve by this imagination that a deity up in the sky is 
shooting arrows into five spots of the body. The anser В suggested by 
the Guhyasamdja-tantra, Chap. XVII, р. 137: palcastandidh samisena 
pafcabuddhih prakirtitāh / "The five personality aggregates (stando) ar 
In short, the five Buddhas." The process of effectuating these identities 


12. ef. Benoytosh Bhattacharyya, The Jaan Baldi Iconography (Firma K. L. 
Mukhopadhyay, Cult, 1950, Chap. IH, Bodhisattva Малу. 

їз, P Louis Renou e Jean Fiori, L'Inde сазри (Payot, Paris, ит. 423 8: 

14. This borrowing is evident tough much of thë Тош fumi" of the Вън. 
Tantra, speci for Ama, Анаке, and Tivi, cf А. Wayman, "Ihe 
"Twenty ne Pres of Tr, A Syneretsm of Salem and Buddhism”, own of the 
‘Bhar hear Soci, 65: 14, 1953 pp EA 

15. Lamotte, op d. 1, pp, 79-181, 

16. Franklin Edgerton, Bis Hybrid заміни Dictionary, p. 315. 
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called anurdga attraction of deii essence.1 That the skandhas are being 
aimed at is indicated by the Pradipoddyatana context and Tso-kha-pa's 
annotation, because the five mantras deposited in body spots are standard 
germ syllables (bya) of the five Buddhas, and because those five spots are 
allocated respectively to the five standhas in another passage by Tsoñ-kha- 
‘pa in his dod Мо ("Wishing cow") commentary on the Srlcakrasamvara- 
tantra, а passage which I translate from Tibetan as follows: 


‘The Vilesadyota (Toh. 1510) explains that since the aggregate of 
forms (ripa-skandha) is the basis of seeds, the c 

ripa-skandha is the middle of the head; and expl 
forehead is the place of the bindu: hence one contemplates it (Le. 
the skandha of forms) there. Because the aggregate of feelings 
Gedonáskandhà) depends on warmth, its chief place is the navel 
Because ideas (sand) arise concomitantly with the six perceptions 
(tana) based on the eye, etc. (ie. based on the five outer senses 
and the mind) and because the neck is the central place for the 
senses, the place of sanyid is the neck. Since the aggregate of 
motivations (samkéra-skandha) is the wind-basis of таза 
and ypaklesoaiasika-s, its place is both feet beneath the ankle 
bone. Because the aggregate of perceptions (vidna-skandla is the 
‘préna-wind-basis of consciousness (cita) and located in the hear, 
the place of the vijħäna-skandha is explained as the heart.1* 


‘This passage taken together with the Pradipaddyotana commentary, as well 
as the standard correlation between the five germ syllables, five Buddhas, 
and five skandias enables us to set up the fivefold anurdga process in 
tabular form (Table 16).19 

‘This location of skandhas in body spots invites а comparison with Greco- 
Roman concepts. According to Onians, the Greek фей, the life spirit 
active in procreation, was believed to be in the head; the Romans had as 
analog the genis, for which the forehead was considered sacred, and 
believed that the head was the source of seed and concerned in procrea- 
tion.20 Note that the ripa-skandha is placed in the head for the same 
reason. Again, in Greek thought the liver was the inmost spring of deeper 


17. The олла phate is part of the Stage of Generation, as set forth extensively in 
тюбайачаз Shape rim chen то. Ths i of vos importance in degemining (не 
Aiterece betwen the Stage of Generation and the Stage of Completion. 

18. Tsotrkharpa, Вар bum, Lhasa ed, Vol Та, "Habd jv 27 3-0, f 

19, Г the correspondences presented by Shas Bhusan Dasgupta, An traduction 
t Tinie Budo (Univ of Caleta, 1950) P. 9T- 

21 RC B, Опат, The Origins of Eiropen Thought about the Body, the Mind, the 
Soul, the World Пле, and Fate, p. 23. 
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‘TABLE 16 
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Ганаа eny Hom in heart ita (perceptions) 
( 


2 dene отам ropa (omo) 
Su bowitchment Swivel vedana (cing) 
4 swoon Ainme sunita ies) 


nm— 
iy 


Нази залаа (motive Албы 
p Chine Suse) 


emotions?! This agrees with locating the aggregate of feelings (redond 
алайа) at the navel, For the Greeks and Romans, the heart—more 
generally the chest—was the scat of consciousness and the seat of breath; 
"and consciousness was naturally identified with the breath 22 This concept 
agrees perfectly with the Tantric location of jana in the heart s the wind 
basis of object consciousness. It is remarkable that three of the Buddhist 
skandhas can be so closely identified with Greco-Roman attributions of 
Functions to corporeal centers. The Tantric location of sanj ín the neck 
and sanskára inthe fet has no obvious Greco-Roman parallel although 
Onians does discuss the role of the feet.23 $аруй4 is placed in the neck 
probably because, as Johnston has pointed out, sajid is the naming 
Funetion;2# and so associated with the neck as the seat of speech. Regard- 
ing the placement of samskara-skandha—as а center of corruptions or 
fictions (lea) in the fect, this agrees with the Hindu correlation of the 
Tower part of the body with the underworlds (pda); and the Mongolian 
Lama Dilowa береп Hutukhtu once told me that the fet are the location 
of Yama, the Lord of Death, and his sister Yami. 

It is noteworthy that Indian thought consistently placed in the heart the 
function of perception. Hence, the arrow of love was aimed at this target 
and said to pierce “in the heart" (ydi in the Atharvaveda; hrdaye in the 
Matsya-Paróna); and the five arrows were made to fall “in five spot 
(pascasthóneyi in the Gulyasandj-tanra) beginning with "in the hari 


ж. tid p. 85. 
Т. Bid, рр 40 f and p. 49, 

2x ef hie appendix, pp. 34, 

Ж ELH. Johton, Bary Ska (London, 1997, p- 21. 
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1 use the word “perception” advisedly. The plan of Kamadeva was to 
make Siva perceive Uma or Gauri, make Siva conscious of her as an 
Object, aware of her as the paragon of female sensuous appearance, 
‘Therefore, the arrow was aimed at the heart, where Buddhism places 
ijidna; and therefore I regularly translate ijidna-skandha as "aggregate 
of perceptions".25 

"The above considerations support what is already well known, namely 
that religious practices of India in classical times take for granted the 
Vedic corpus. In addition, there is a suggestion of Greco-Roman tie-ups 
with the Buddhist Tantras, which merits further investigation. 


Il. The five-fold rite 


In his annotation to the Pradipoddyotana passage about the five arrows, 
‘Tsotvkha-pa (Photo ed., Vol. 158, Pa, 355 a-b) rejects the position of some 
amas that this evocation occurs in the yuganaddha phase of the Sampanna- 
krama. He concludes that it represents а high capability of service in the 
Utpati-krama and is meant for a person of sharp senses who can achieve 
success (siddhi) in seven days. 

Since the procedure of arrow imagination must pertain to the 2d айа 
‘of Utpati-krama, it is of interest that Tsoñ-kha-pa does indeed mention 
five syllables (y1 ge Йа, S 387 a-5) without listing them, but (S 3854-3) also 
mentions the пайа which comprises the three syllables, again not listing 
these, which are usually Om, Ah, Him. Moreover, he brings up (S380b- 
6ff)--but in a diferent connection—the standard terminology of sixteen 
Sanskrit vowels deposited in different parts of the body, and of thirty-four 
Sanskrit consonants coordinated with the five elements. Furthermore 
some of Tsof-Kha-pa’s materials on the 2d member apply more easily to 
the five-syllable evocation than to the restriction to three syllables or to 
nda. This is certainly the case when explaining (S 3852-1, 2) the symbolism 
of the five-pronged thunderbolt as representing the five limbs (two legs, 
two arms, and head from neck up), the five fingers and toes on each of 
Bands and feet, or the five senses in the head, For it is easy to see that the 
five arrow shafts held by Mafjuirî as Vajrasattva correspond to the five- 
pronged thunderbolt. Therefore, "three syllables" may be taken as the 
abbreviated reference to the five syllables, and the distinction between 


25, The above translations ofall fve skandas follow rather closely Th, биће, 
The Control Conception of Baton, (epit, Susi Gupta, Саш, I6, pp. 4. 
Му бааа f numerous passages about e замаг In Buddhist erature 
Support chers srendiions excep for Ria rendering of дала з “pure senson 
or generat consciousness and apa as ater, both correct биг too ipu. Vina. 
Te he oiher mine tomar idend consciousnes, ori the case оГ ana tere 
is consciousness of an object, in a word: perception. Rupa indeed matier, but that 
шг which i perceived, s0 he iter! ses of rupa эз om more appropriate: 
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да, the three syllables, and the five syllables may involve the difference 
between ordinary and superior candidats, as suggested by Таба ра 

"There are two двата passages cited for the five-fold rile. The first, 
quoted (S 365-6 from Gur (S. Pañjara),26 shows the method of generating 
deity by exhortation with mystic song (ĉu ba lus bskul nas sped йш, 
discussed S 3826-3, 1); 


One should contemplate the five aspects: 

(D First imagining а 

О) Then the emanation of the fairy circle (däkint-cakra); 

б) The entrance of the gandiarsa exhorted by the directional 
goddesses mindful to petition (1) (by mystic song) to descend; 

(4) After exhortation the guidance by that circle as follows: 
depositing the three vajras of moka, ete., in three spots, the ee, 
eei 

(5) Then the vajra “passion” causing the Пала element to enter. 


The second, quoted (S 3802-I) from the third brtappa of Khasbyor. 
(S. Samputa)2? shows the method of generating deity by means of the five 
‘Abhisambodhi (mor bya lias skyed tshul, discussed $ 379 bá, Т): 


(I) The moon, having the “mirror 

© е 24 moon), avi 

G) The germ syllable (Pj) and (4) the hand symbol (cina) of 
one's god, called “discriminative” (knowledge), and all those 
into опе, (called) “procedure-of duty" (knowledge); 

бу The pure and perfect image (bimba) (having алтай 
knowledge). 


According to Tsot-kha-pa (S 3865-2) in order to understand either of 
these two formulations of the rite, one must associate them with the three 
states of birth, death, and the intermediate state (skye behi bar do gum). 
Indeed (S 3836-4, 5) the very name Utpatti-krama ("stage of generation") 
is used because it is analogical to the life cycle of being born from a womb, 
amassing karma, dying, being an intermediate state being in а womb, and 
then taking birth again, thus becoming а son or daughter. 

"The rationale for applying this terminology to yoga experince is the 
well-known Buddhist meditation to negate the ordinary view of the 


26 Gr apatite eat o Aom- alii 
tnr ma (Tohoku 

T epar асам he Tia s equivalent to Samp edm mito 
(Toto No. ЭШ). The passage occurs in the Peking edition, Tokyo reprint, Va 
9.258, Sh falio. 
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personality aggregates (skandha). In early Buddhism, the skandhas were 
seen by similes such as “forms (rapa) are like a lump of foam." In the 
Prajiápéranitübrdayestra, the skandhas are each identified with voidness, 
these aggregates are to be so profoundly affected and transmuted, such a 
successful meditation must be comparable to death, because Buddhism 
teaches that such a drastic nullifcation of the skandhas occurs at death. 
So Tioi-kha-pa writes (5 384 2-3/): "Then the contemplation of voidness 
is comparable to death; because, by deciding the апаз which are the 
foundation for adhering to "I" and “mine” to be devoid of intrinsic 
nature, and nullifying their manifestation—is comparable to abandoning 
the wornout skandhas. When the skandhas are seen as void, and this is to 
be regarded as a Symbolic Death, it follows that there is for the yogin also 
a Symbolic Intermediate State and a Symbolic Rebirth. 

Therefore, both agama passages are to be understood as a sádhara rite 
of Symbolic Death, Intermediate State, and Rebirth. But, admittedly, the 
two passages cannot, obviously, be so construed. In the case of the fve 
Ablismbodhi, the first two (c. S 386a-4, I), namely the moon and the 
‘second or red moon (= sun), constitue the Je-voradhara, while the lat, 
the perfect image, is the phalz-iapadiara. Now, the phala-varadhara, 
being the fruitional spiritual rebirth, must, according to Buddhist dog 
matics, be the result of the being which died, and so the letu-rajradhara is 
the Symbolic Death. That leaves the intermediate two Abhisambodhis— 
the germ syllables and hand symbols—to represent the Intermediate State 
‘and this is the way they are treated. So (S 384b-2); "Having entered the 
syllables of the Intermediate State...” (bar srid kyi y ge fugs nas .. Ji 
(ef. S 3845-4) that is why (3) germ syllable and (4) hand syllable are taken 
together in the agama passage; and so (S 38Sa-1) “the five pronged 
thunderbolt generated as the hand symbol from the germ syllable”. That 
the 3rd and 4th aspects їп the rite represent the Intermediate State as the 
sojourn in the womb is partly bora out immediately by the formulation 
in the former agama passage involving mystic song. There the 3rd aspect 
involves the entrance of the gandharva, Wijsekera points ош on the basis 
‘of Pali Buddhism that in the Mahitanhisafkhaya Sutta the presence of 
he gandhabba (Skt. gandharva) is required in order that coitus of parents 

зу lead to a conception; and that Buddhaghosa explains the term 

“gandhabba in this case as “the being about to enter the womb . . . being 
driven on by the mechanism of Kamma / «karma /.” Wijesckera ako 
notices that in the Amarakopa the term gandharra is explained as чать 
tardbhavasattva”—wbich of course is the Sanskrit for "Intermediate State 
Being". Again, the two dama passages agree on the fourth aspect 
because the “three vjras of moha, et." are hand symbols, the vajra being 

25.0. н. de A. Wieskers, "The Concept of Viana in Theravada Buddhism; 

Journal af e American Ore зону, V: 3 Quy Sept 1964) P. 236. 
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the thunderbolt symbol, and “moha, etc." stand for the three Buddhas, 
Vairocana, Akiobhya, and Amitibla, heading the Moha, Diese, and 
Rága families—who are generated from the three germ syllables. 

Depositing three thunderbols is comparable to introducing five arrows 
as in the Mañjuśri episode, by exhortation of five germ syllables. 

"The relation to non-tantri Buddhism is further shown by introduction 
of the terminology of the bodhisattva’s five paths.2? For these correlations 
Tsoñ-kha-pa cites the Man sie (S. Maijar)® starting at 53836-6. The 
bodhisatina's Path of Accumulating, Merit (sambhdra-märga) took place 
prior to the experience of Symbolic Death: it is in the phase of pürrakd- 
labhava (hdas pabi srid pa), defined by Abhidharmarkofa Ш 130d as 
"subsequent to the moment of birth and prior to the moment of death" 
(ва punar marandt parva upapattikgait paral). Furthermore, according 
то the Pitäpurasamāgama—as quoted in Siksiamuecoya, "And im- 
mediately after the cessation of that “fest perception” (prathama- 
‘ijidna) pertaining to birth, a contiguous matching ‘steam of conscious 
mess proceeds. Among those, the çessation of the ‘last perception 
(carama-vijian) is counted as ‘death’ (ey) in this case; the emergence 
of the “first perception’ is counted as "birth (upapatı!) in this case"! 


Symbolic Death 


“Death” is here explained (S 3842-45) as starting from initial negation 
of the personality aggregates and lasting up to entrance into the syllables 
of the Intermediate State. It is associated with the Path of Training 
(prayoga-mérga)—according to Man se, the Stage of Action in Faith 
(dhimukti-carya-bhimi) and the Training in Decision about Reality 
attvanirsedhorayogo). In the PrajBipiramit doctrine, it has four 
degrees: those of Heat (ртагага), the Climax (mirdhagata), Forbearance 
(клет), and Highest Mundane Natures (laukika-agradherma) 2 The 
four easily divide into two groups of two, because Heat and the Climax 
apply to “non-self of personality", while Forbearance [of Natures] and 
Highest Mundane Natures apply to “non-self of natures". It is apparent 
that the "Heart $га” (ProjMdpiranitalrdoyo) is easily interpreted the 
same way. According to the present writer's translation?) this St 


29. E. Obere, The Doce of Рејони as exposed in the Еа. 
larva of Males, Reprint trom Acta Orel, Vol. Xi (1932), pp. 33-4, The ive 
Pats ше sambara- dro, rans mira, ron iro, Айнам муа, and alkia: 


SU. Man she sbbrevates the Tibetan tile equivalent to Sienputtonrarat 
kamäyamanjari nama, (Tohoku No. 1198), by Migemel bhyvia» warm 
CASS puis) 

SI? Editon of Miila ишиме, p. 135. 15:16. 

32. Obermiller or, eit), pp. 3437 

3 А Wayman, "The Budait "Not tis, not t 
ханз ба. 560) especialy pages 109-113. 
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presents three meditations—the first on “nonself of personality”, the 
Second and third on “non-self of natures”. 

Since what is called "generating the mind of Enlightenment" (Бане. 
toipdda) precedes the bodhisatva path, it must be placed in the Path of 
Training. In his Lam rim chen mo, bodhisattva section, Tsoh-kha-pa 
thoroughly discusses the two stages called “aspiration mind" (pranidi- 
citta, smon sems) and “progressing mind" (prasthánacita, jug sems). The 
“aspiration mind” is coloured with compassion (karund, while the "pro- 
gresing mind” involves taking the Bodhisattva vow (samara). This vow 
is associated with the second abhisambodhi by Mkhasgnib-tje in his 
Fundamentals of the Buddhist Tantras, Chap. 1, through the mantra, “Om 
Bodhicittam utpadayami:" In that former section, Tsot-kha-pa quotes 
Sintdeva’sBodhicarydvotra ҮШ, 158: "Therefore, just as you employed 
your ego (ahonkdro) in others Ыйга (formed) of semen and menstrual 
Blood, о also devote it to other (азтай yathànyadiyegu dukrafonita- 
binduşu / cakartha tam ahamkiram tathényesy api bhivayo) The 
“aspiration mind" is parallel with the first aspect (first abhisambodh/) and 
the “progressing mind" is parallel with the second one, as will become 
clearer by our subsequent observations. 

‘Since the “death” phase is the cause of “birth,” the Pitdputrasamdgana- 
айга may again be cited: “So, great King, a ist perception’ arises having 
two conditions pertaining to ‘birth'—by reason of the ‘last perception’ as 
predominant condition (adhipat-pratyaya) and by reason of ‘karma’ as 
support condition (drambapapratyaye)."34 Otherwise stated, "death" is 
divided into “Expiration” and "Death vsion"?5—the former being the 
"list perception" and the latter the “karma”. In Abhidharma Buddhism, 
two causes are necessary for a thing o arise the heru, basic or seed cause; 
and pratyaya, the conditional cause. The phase of "death" covers the first 
two aspects in both agama passages, the first aspect being the Jetu—in this 
case, the predominant condition; the second aspect, the pratyaya—in this 
саве the support condition. In short, both formulations of the five-fold 
rite begin with symbolic equivalences to death, and this is consistent with 
the old Upanisadic passage, "There was nothing whatsoever here in the 
beginning. By death indeed was this covered, or by hunger, for hunger 
is death." 36 

"The preceding is more easily related to the 2d рата passage than to 
the Ist one, In the сазе of the first two abhisambodhis, the "moon" ex- 
plained (S 3812-5) as the sixteen parts of the bodhicita (hence the sixteen 


34 Op, air, 135, пы, 
35, А, Wayman, “Сасе Times in Indian Mythology and Religion," History of 
Aeon, 4:2 (Winter 199), p. 2%. 
Зе S Radhakrishnan, The Principal Upangad (New York, 1953), rhadirenyake 
Гаи 
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vowels the sixteen voidnesses) is the Ле, in the sense of attaining the 
realm of the void —the first step in the standard Buddhist Tanti sdhana, 
‘The red moon (the sun), explained as the thirty-four consonants represent- 
ing the five elements (dhatu: earth, water, fre, wind, space) is the pratpaya, 
in the sense that they are the five goddesses who constitute the objective 
plenitude. But since the two are the hetigradhara, the cause for the 
‘phala-vajradhara, the comparison is made to father, mothe, and son (ef. 
$ 384-5), to wit: the father releases semen (= bodhi=the moon), the 
mother's menstrual blood wells up with her (is withheld), the two under. 
stood in old Indian belief to contribute to the formation of the embryo. 
‘Therefore, the "moon" is taken as the “father,” the “red moon" as the 
"mother"; and since these two are the physical condition for the bith, 
they бе, the father emitting semen and the mother holding that “white 
element” together with her "red element") are—on this symbolic level 
also “death."37 

"The Ist dgama passage conveys exhortation by туше song, and is im- 
mediately related if we consider another Tantric pasage:? "Because one 
experiences the Dharmakàya, joyful, equal to the sky, for only an instant 
at the time of (1) death, (2) faint, (3) going to sleep, (4) yawning, and 
(5) coitus.” Here, "Deaths correlated to the Dharmakiya of the Buddha; 
эла, since (S 3672-6 to 3876-1) there would be no Маһдуйла ifthe Buddha 
"ad remained in the Dharmakdya and had not appeared in the Body of 
Form (ripe-kaya)—this five-fold rite represents the exhortation for the 
Buddha as heru-vajradhara to phenomenalizea Nirmánaklya for the benefit 
of sentient beings. In this process (5 3832-4), the first aspect “imagining a 
man" means the hetuvajradhara in union with the consort (=Prajña- 
ратата) producing, as the second aspect, the group of eight goddesses. 
"This is still Symbolical Death, because as yet there is no Sambhopa-kiya 
coordinated with the Intermediate State or Nieméa-kiya coordinated with 
Birth, Among the group of eight goddesses are the four (S 3852-6) who 
are the four elements that enable а phenomenal body to be formed; they 
are a sort of demiurge, secondary creative deities, who by their mystic 


37. This involves an archaic symbolism, prevalent in Mesopoanian mythology: 
Еш, Sumerian goddess of denb and pom Б in the Neher Word as the “birir: 


Boubisay Anchor Original (New York, 161 
эе contribution to primitive religlon of woman's “blood ye 
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song сай forth the “world"—in this case the phenomenal body of the 
Buddha. See Table 17. 


Symbolic Intermediate State 


A suggestive example of an "intermediate" statement is when the Zrajd- 
paramitührdeyasstra remarks: “Taking recourse to the bodhisarta's 
perfection of insight, one dwells with obscuration of the mental substance 
eirtavarana). By reason of no obscuration of the mental substance, he is 
fearless, beyond delusion, with supreme nirvana." That is to say, the 
above statement follows after the mention of meditations on “nonself of 
personality" and "non-self of natures" and precedes the mention of the 
Tocompacable Enlightenment of the buddhas. The order is consistent with 
What has been set forth previously, namely that the voidness meditation is 
the preliminary training for the Bodhisattva path. Therefore, the "Heart 
Sätra” is now alluding to the Bodhisattva path and its culmination, but 
‘open the problem of describing this path, as say, with six “perfec- 
tions" (ралат) or with ten "stages" (bli). Any definite portrayal of 
the bodhisatta path is therefore consistent with the “Heart Süta" 
although not necessarily reflecting the viewpoint of this essence of the 
Prajftpiramiti literature. Such is the case with the correspondence now 
made (S 3845-23 quotation from Man йе) of the ten badhisatra stages 
1o the ten lunaremonth states (avast) in the womb, for the given reason 
that all these stages are attended with obscuration (за bl rams sgrib pa 
"аай beas pa aid ky! phyir) In non-antric Buddhism there is the sume 
teaching, for Vasubandhu says it! and the dryasamdinirmocanasitrasya 
sydlidna also comments: "The passage, so as to perfect those limbs of 
bis, he perfects all the limbs’ means: because those ten bodhisattva stages 
же attended with obscuration, they are comparable to the ten periods of 
the body dwelling in а womb.™? It appears the correlation vas originally 
made because the bodhiativa path, like the intra-uterine months, divide 
{nfo groups of seven and three; that is, after the seventh stage, the bodhi- 
эшта is “irreversible” (avaivartika), and it was noticed that afer the 
Seventh lunar month of pregnancy, an infant can be born alive, However, 
the tantric division, as will soon be apparent, is not into seven and three, 
but into two groups of five, OF course the bodhisattva gradually eliminates 
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the “obscuration”, so that on the final stages only the most subtle 
“obscuration” remains 2 

Accordingly (S 3842-6, ff), the third path, Path of Vision (dariana- 
märga), which coicides with the first of the ten bodhisattva stages, named 
Pramudità, is equivalent to the first avasth in the womb; while the Path 
‘of Concentrated Contemplation (bhdvand-mdrga), associated with the 
remaining nine bodhisattva stages, is prevalent during the last nine 
КА 

Now, the term “Intermediate State” (antarabhava) was the topic of 
lively disagreement by ancient Buddhist schools, some denying that there 
is such a state. Part of the quarrel may have rested on a different use of 
the term, because “period between death and rebirth” involves interpre- 
tation of “death” and of “rebirth”. Sometimes a period of forty-nine days 
was ascribed to the Intermediate State, As the term is employed in this 
tantric context, it seems to mean the state that begins when a gandharvais 
headed toward a particular womb—as well as the sojourn in that womb. 
И follows the second moment of death, which amounts to automatic 
visions; and precedes the first moment of rebirth occurring with departure 
from the womb. The Bodhisattva path of vision may cover this initis 
movement as well as the first avast. 

As was mentioned previously, "entrance of the балача“ means 
entrance into the womb. At 5 3850-5 Tsoñ-kha-pa quotes the Man sie 
Tor three ways of entrance and supplies further information: (I) "Through. 
"he golden portal" also called the Vairocana portal; (2) "Through the 
mouth” of the mother or of the father and by him transmitted to the 
mother; (3) “In another way,” namely, through the portal of the womb, 
The third way is asserted (S 385b-1,2) for the ordinary gandharva with 
passion toward either the male or the female. Tsof-kha-pa explains the 
fist way in his Dongsal commentary on the Gulyasamdja 


Moreover, like a man riding a horse—that “perception-master” 
(iiténa-pati, the "diamond of mind" (cirtavajra), the Intermediate 
State Consciousness (antardbhara-citta)—along with a very subtle 
body ("atiukşma-deha), rightly straddling that mount of wind, 
proceeds with great rapidity, and having reached that place in an 
instant (даа), а twinkling (lava), or a moment (muburta) enters 


49. C Obermiler (op. cr) p.57: “Of these ten Stages the frst seven are called the 
‘impure’ and the last ingee- the pure Stages. The reason for sucha casifeation i 
{hat on the former the diferent delng elements are stl existing whereas on the tz 
{We Bodhisattva has to remove only the most subtle forms ӨГ the Olsaration of. 
Ignorance, consisting їп the Патоп of subject элё ct, and of Sea ad 
‘Nii as two separate enc 

4. Хайа Bur Ler Sectes bowkhiqus du Pei Véhicule (Saigon, 1985, p. 283, 
ей "ya ше existence termed 
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icing enters the Symbol Bong (атада 
тие vay as the Каомейе ng esr ough eco he 
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The three ways seems to be ordered as superior, middling, and inferior. 
“The superior way through the golden portal seems indicated for the 
gandiarsa of the first agama passage. In its explanation (5 3833-23) the 
тапаг takes abode in the bind (ig Ic тиу). This îs formed 
from the passionate embrace of the "Father-Mother" (уай jun) [aspect 
No. 1]. Now exhorted by the mystic songs of Locan and the other 
goddesses [aspect No. 2) from the bindu [into which the gandhare has 
descended] there arise the germ syllables aspect No. 3) and hand symbols 
[aspect No. 4, and from these completion as a deity [aspect No. 3} The 
last three are the standard three-fold rite (cho ga gsum). 

"Therefore, in both agama passages, the third and fourth aspects consti- 
tute the Symbolic Intermediate Stage. Tsot-Rha-pa explains that the 
goddesses exhort the Dharmakiya [of Symbolic Death) to issue the Body 
of Form for the sake of the candidates. The Dharmakiye, and accordingly 
any officiant performing this as a rite, is held to think, “Hence, o as to 
attain that very Samantabhadra, I shall enter this very place,” and having 
made his mind steadfast in that form of the five syllables of the Intermediate 
State, ike a flame he enters the secret lotus of the Prajà 4 The next aspect, 
as mentioned previously form S 3851, is the fve-pronged thunderbolt 
‘The five syllables are clearly the five as in the Mafjuse sana of our 
Part I, there imagined to be planted in the five skandhas, the ater else- 
Where held to arise sequentially in the first five avasthas of the womb. 
Then the five arrows of Май depositing the five knowledges are 
symbolized here by the five-pronged thunderbolt, and so correspond to the 
second five ath, held to perfect the five sensory organs. In the case of 
the Mafjusetsddhana, this is a case of evocation without exhortation by 
song. The solution of applying the five arrow names to the five sense 
Objects is posible through Тзой-Мһа-ра з Маат-теГ on Predpoddyotna, 
“th Chapter, Photo ed, Vol. 158, p. 6-12. Here we learn that the sädhaka 


45, Lhasa Озимди, Cha, "Don Qul" 3253, 
4, Stags rim chen mo, 5 3814,5, 6 
5: Stade in Yarma and Mara? (op. cit), р. 72, note 138, 
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(one realizing the sadhana), when reaching “forms” by way of the eye 
offers the lady Rüpavajrà to the rarhdgata Vairocana; similarly with the 
other objects and senses: Sabdavajrî to Ratnasambhava, Gandhavaj to 
Anitibha, Rasavajrā to Amoghasiddhi, Sparta-vajrê to Akgobhya, This is 
consistent with the Ағас ро отапа (Mchan-bgrel edition), Ibid. р. 55, 
identification of sense objects with the rarhdgata-s. Then the correspond. 
ences in Table 16 enable us to quickly assign the arrow names accordingly. 
The only change in order is Aksobhya's “sexual frenzy” moved from first 
in the skandha series to fifth in the sense-object series, with the others moved 
up in the same order. But the present order of the arrows is consistent with 
the story їп the Amarakoga commentary that the fith arrow (unnamed), 
here the one named madana, succeeded in arousing Siva sexually, whereas 
"he unfailing arrow in the Kumdrasambhava version is sommohana. 

Elsewhere, Tso-kha-pa coordinates the Sambhoga-käya with the Inter- 
mediate State, and the latter with the ten avatiras of Vignu. See Table 18, 
where the data of this section is summarized. ОГ course, the five arrows 
бп terms of their names) can be replaced by the five-pronged thunderbolt, 
also emblematic of the five rathdgatas. 


Symbolic Rebirth 


Tsoñ-kha-pa explains at S 3862-3,4 that upon being bom as a "son" 
after the ten stages, there is the Fruitonal (phala) Vajradhara, namely the 
state of manifesting a deity, the Nirmáne-kiya, And this is the f 
bodhisattva path, called “Stage Beyond Training" (абай натй), It is 
the fih aspect in both двата passages. 

In the ease of the first gama passage, the “rebirth” can be interpreted 
(0) from upwards down, as а passionate emanation of the knowledge of 
the Dharmakiya, or as an overshadowing of an individual by the tarhágata. 
of his family (kula); (b) from downwards up, as а deification of the 
candidate, or as the human ойизапта emerging from the tenth or 
Dharmamegha stage into the Buddhabhümi. The second гала passage 
stresses the method of generating the gods of the mangala. In the fifth 
aspect, the god assumes a concrete attitude, reflecting the repose of the 
Dharmadhatu, or merges with the external ion, 

‘According to the Siddhanta Commentary by Hjam-dbyats béad-pai 
тоў, there are three kinds of Nirmiga-kiya: (I) “artisan”, (2) “of 
birth”, and (3) “оГ Enlightenment" (bzo дая skye ba bya chub spr sku 
uum). Citing references, this author explains the “artisan” kind as 
fashioning for the sake of sentient beings; that "of birth” as the births 


48, Ct bd, 072 for correspondence of Vig avatars with stages of womb; and 
dar correspondence of Sanbhog kaya to Intermediate State being, ci A. Wayman 
“Buddin Gentis and the Tante Tradition,” above, 
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depicted in Jätaka stories; and that “of Enlightenment” as the Nirmána- 
kiya of the Buddha demonstrating, among Twelve Acts, Complete 
Enlightenment? 

"The first kind, in further explanation, seems equivalent to hypostasis in 
chosen individuals, that is, magically manifesting in muliform ways as 
апаа, pratyekabuddha-s, Indra, Brahmi, etc. So the first of the three 
Kinds is especially applicable to Symbolic Rebirth as the ith aspect of 
the rite, 

‘Since the Symbolic Death has been explained above as the cause of 
Symbolic Birth, it is well to point out a corroboration of this in terms of 
the“moon( 16 parts of hodhicitta)" of Table 17. Ye-Ses-rgyalsmtshan, the 
Yot-hdzin for the Dalai Lama Hjam-dpal rgya-misho, contains in his 
Collected Works, Lhasa ed., Vol. Tha (Toh. No. 6016), a commentary on 
the sixteen Sthaviras, in the course of which (passage beg, f. 1608-3) he 
refers to various Nirmáoa-kiya(s) (sprul sku) and mentions the Bkab 
йат, thig le beu drug gi sgrub dkyil (“Sadhana and mandela of the 
Blategdams school rite ‘sixteen parts of the bindu’). Earlier he states: 


Jn "final meaning” (nitûrtha), these sixteen Sthaviras are as said 

"The sixteen Sthaviras concretely the Three Jewels- who are the 
‘Arya host of Arhat nirmitas of the Buddha, protecting the Teach- 
ing for the sake of the world — provide the grace (adhisphana) so that 
the Teaching may long endure." Just as the Buddha was said to 
have gone to the ultimate of "elimination" (of defilement) and 
“realization” (of the knowable) so all sixteen Sthaviras have gone 
to the ultimate of “elimination” and "realization". 


Or, as said in the "Heart Sate, 


"There is Enlightenment, Най! 


Conclusion 


Jt has been а special pleasure for the writer to weave together the above 
materials, casting some light on Tantric sadhana, indicating also some of 
the noniamtrc background of Buddhist tantric ideas—and generally 
certifying Tsoh-kha-pa's tantric reform that requires non-tantric Buddhism 
эз the indispensable preparation for the Tantras. 

An incidental conclusion is that the principal message of the Ртаўһардга- 
mit literature is the “Path of Training" ofthe Бойната, that is, especi- 
Ally to drill the point that both pudgala and dharma are nairdimya, and 
then, in the space thus vacated of false views, to arouse the Mind of 
Enlightenment-—consistent with Kamalasila’s commentary on the 


49. Tie Grub mal barel pa called Re ba kun ska, published at Moussa (India) 
unde бе dictom of the Ta Bas, Sec. Cha, 0-51 
"Ж: Yodeernytonahen, Vol Th, 320-6, f. 
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Vajeacchedika (Tohoku No: 3817), wherein he explains the “Eye of Insight” 
(prajidcakgue) as “seeing” pudgalenairamye and diemavardmya 
шише sadhana also begins with this “Symbolic Death", referred o a 
“realization of the void", 

"The reasonable speculation in Part I that the five arrows may have been 
based on the pofeakamaguna is somewhat borne out by Table 18 in 
Part I. Much later the arrows were associated with the five skandhas, asin 
Table 16, in connection with the sädhana equating these five skandhar 
ый the five rrhágaes a feature of the Anutararyogtantra 

But the writer does mot wish to leave this subject, ging the impression 
that everything "works out" consistently—-that the corpus of ancient 
Buddhism, Prajbaparamita and tantric literature—and even non-Budáhist 
ieratre- can be “harmonized” by such underlying threads as have been 
drawn out above. That diverse traditions are involved is an obvious 
feature, е, dividing the ten анана into groups of seven and three, or 
into two groups of five. Also, the suggestion by E. H. Johnston, The 
Bulilacerit, Part I1 (Calcutta, 1930, p. 191, n. 16, that Ataghog and 
Kalidasa (Kumarasambhene) have two diferent traditions about Kima’ 
attack on Sia. seems ендей by our findings. We may postulate, on the 
‘ne hand, a tradition of five-fold symbolism, Upanişadic (early and ater 
Саша), Saivitic, that of Asvaghoşa regarding five flowery arrows of 
Mira=Kimadeva, followed in the Атада, and continued in the 
Buddhist Tantras; end, on the other hand, the single arrow which a topi 
im the earliest source, the Arharne-reda, continued in Site Purina 
erature and adopted by Kills, It is of interest that, according to 
Budilacorta, xii 12, when Mira discharged an arrow at the son of Kl, 

yû, he "became vita, translated by Johnston that he 
ЕП into а frenzy”. Johnson apparently interprets tho vi- as intensive 
rather than deprivative. This interpretation is certifed by Jid. xil, 16, 
Which depicts Мага as wondering, when his arrow bad no effect on the 
Future Buddha, whether the latter was acia or the arrow he had used vas 
hot the one which had agitated Sambhu (Siva), The point is that if Gauta- 
ma is cita “devoid of thought" his thoughts cannot become enhanced, 
frenzied, as signified by vita, And if we associate eita with the heart, о 
Table 16 suggests that Mira's arrow vas the one ler called madona 
(sexual frenzy”). А 

"This forces us o consider the issue of why in nonsantic Buddhism 
Gautama is unaffected by Мага % arrow while in the Gulyasamdjarantra 
the oficiant exhorts Мадја to pierce five spots of the body with the 
tows we have described It is indeed dificult to imagine, on he basis 
Gf our Table 18, the efect on a person who has eliminated hatred, pde, 
envy, lus, and delusion, of being pierced by the arrows “dazzle”, 
“bewitchmen", “swoon”, “unconscious rigidity”, and “sexual feno" 
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‘Perhaps these terms have a special meaning gained through "realization" 
(rogs pa) of the "knowable 

An attempt can be made to suggest the meaning by considering the 
whole last lie in Table 18. Here the 10th avasthd in the womb is said to 
perfect the skin which senses the tangible or touchables; and it is the 10th 
Bodhisativa stage called "Cloud of Doctrine" where bodhisattva is a 
future buddha, just as Kalki is the future avatára of Vişou, What is the 
meaning of “sexual frenzy" here as applied to Dodkisaras of the 10th 
siage, Maju, cte. ? Here а pictorial representation may help convey the 

ft, See the plate 189 of Majori the Vajrasattva as Ekavira ("The 

ry Hero") in Giuseppe Tucci, Tibetan Painted Scrolls (Rome, 1949), 
discussed Il, 583, where the phallus is up but hidden. Compare it with 
“Hermes. Greek vase painting in the Hamilton Collection,” reproduced 
in С. б. Jung, Psychology and Alchemy, Bollingen Series XX (New York, 
1953), p. 126, where Hermes is represented only by a head and an erect 
phallus both attached to a symbolic post. Then, what is the meaning here 
М the passion suggested by the Saivitc Hrdiva-liiga? Starting with the 
“iharvaveda the main spot pierced by love's arrow has been in the heart. 
So, just as in the “Twenty-one Praises of Tar,” the “upward Jiga” is 
the “thumb” in the heart, marked with the Three Jewels, as seen in the 
‘Stipa-stambha of Amarávati (Bhdrattya Prov Vidya, picture No. 140). 
In the Mahdvastu, the 10th Bodhisattva stage is called Abhigeka (corona- 
tion ог initiation), so called in Sanskrit because attended with sprinkling, 
symbolizing lustration, This is the “heart” meaning of the sprinkled 
дена. Піва: the StGpa-stamibha in the heart. Therefore, when Müra's 
arrow is unsuccessful against the meditating Gautama, it means that a 
"lower" passion could not be aroused. The ecstatic bliss (ukha) associated 
with lofty samadhi attainment could still be present, аз suggested by the 
“firm thunderbolt” (drdha-ajra) in the heart, according to the terminology 
in Mkhas-grub-rje’s, Chapter I; and this also suggests а heart location for 
the “sexual frenzy" 
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RECEIVED TEACHINGS OF TIBET AND 
ANALYSIS OF THE TANTRIC CANON 


1, Outline of the thob yig 
gsal babi me lo 


А tob yig ("manual of what was received") is a work in which the author 
“Sets forth the lineages of the various doctrines and practices in which he has 
become learned or skilled. The East Asiatic Library, University of 
California, Berkeley, California, possesses а four-volune tob yig by the 
Deayacpandita Blo bead bphrin las. entitled Zab pa do гуа che babi 
dam pahi chos kyi thob yig gsal babi me loh, "The "Bright mirror thd yg 
of the profound and far-reaching illustrious Law", This is a weleprined 
Peking block-print. The same library also has this author's Nag mans 
phyogs su bsgrigs ра—Ыв minor essays. The latter were quite popular 
among the Lamas, especially the essay Мача phon yon sogs ston 
palin rlabs myur hug ces bya, on the celebrated formula От mani 
padme hüm, and hence were sometimes separately printed. These are in two 
Nolumes im a Peking block-print which has been run off fom blocks 
damaged in part. Both sets were brought to that University by Professor 
F. D. Lessing. Using the colophon of the hob yig and his autobiography 
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among the йар phyogs, I have already pointed out that he was born 
‘hu pho rta (1642 A.D.) and was 61 years old when the Sixth Dalai Lama 
‘vas 19 years old (ie. in A.D. 1702) and that he may have been the teacher 
of the Sixth Dalai Lama. 

"The following outline of the contents of his lob yig will serve to illustrate 
е structure and type of material in such a work. In almost all cases, the 
biographies have been severely condensed and are replete with religious 
terms; but as the sources of the author are themselves for the most part 
unobtainable in Western libraries, it appears desirable to suggest the 
research possibilities of this compendium. The folio numbers follow the 
Peking edition; volumes Ka, Kha, Ga, and Na are represented respectively 
зу, IL IIL and IV. 

"The work begins with the usual stanzas of bowing t the great Indian and 
Tibetan teachers, and acknowledgments to his own teachers. 


Chapter (sarga) 1, ending 1.6046: Dge babi bíes gen bsten nas thos pa 
sho! аһы daf/rah id bstan par Zugs nas rab Буша bsñen rdzogs thob 
pehi tshul Май pe, “Exposition of the method of hearing and search 
through reliance on а friendly guide (kalyänamitra); and exposition of the 
personal method of entering the religious life and receiving ordination 
through entrance in the teaching 

"The chapter title well exemplifies the contents. We may mention also 
аг there is included (f. Sal, Г) a general discussion of the Law (dharma) 
and its division into two categories, scripture (T. lua, S. дата), and 
higher cognition (T. 1067, S. adhigama). Numerous authorities are quoted 
for this distinction, which in practice is the lineage of promulgation (bkah) 
contrasted with authoritative commentary (dzos бте). 


Chapter (sarga) 2, ending 1221: Thun той bahi rig gnas rnams la thos 
bsam gyi bag chags сий zad blag pa, “A sketch of the traces of hearing 
(ruta) and pondering (cinta) of the common sciences.” 

"The author explains that after one has entered the teaching (as in 
Chapter 1) he studies sciences (vidydsthdna) of two kinds, common sciences 
(йил mon babi rig pabi gnas, S. sddhdrana-vidydsthdna) and uncommon 
Science (thun той ma yin pahi rig pabi gnas, S. axddhdrana-vidyasthdna). 
The first kind is the subject of this chapter. Many legends are given to 
account for the origin of the sciences. The ones in this chapter are for the. 
most part accesible in Western sources (through the translations of 
Türanitha's and of Bu-ston's History of Buddhism). Lists of teachers are 
given in each case. The common sciences are grammar, loge, arts, and 
medicine. The folio numbers will show where the individual sections begin: 

1.60b2. Sgra (S Sabda, grammar”). Spra has the five appendages or 

2, Studies in Yama and Mira," Indoronon Journal, Vol. Ш (1939), p. 125, note. 
Beginning this paps, 1 translated kis explanations of ‘he three kinds of Yama. 
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subsidiary topics ar yui) of sar дар (S. ay, “poetic art"), тип 
riod б. aidhra,"leicogaphy") sdeb sbpor (S. caa, “тиде 
los gar (S. najana, "drama, and dkar тий (б. ун, таноо", 
anita, “astronomy 

17044. Gian this (S. esp "oie. 

1760: Bobo (S. pa, "he ans”) 

1772. буо ba б. йим, “medicine"), The inordinate space devoted 
to tis heading is due to the inclusion of tani rites concerned wih 
medicine 

11086, Sroh btsan sgam ро. Story of the introduction of the presi 
into Tibet during his тыл. 


Chapter (sarga) 3, ending L.174b2: Ryu mishan fid kyi theg pahi dam pabi 
chos la thos bsam gyi bag chags cuh zad bag ра da guh mali lu dah 
"hei thob pahi їзїш bad pa, "A sketch of the taces of hearing and 
pondering of the illustrious Law consisting in the causal, or алоо, 
vehicle; and exposition of how the textual scriptures amd guidance 
through them] was obtained." 

Tn beginning his treatment of uncommon science, the author subdivides 
ibis into the causal (гуш, S. eru) or exoteric (milan ЯМ, S. Шота} 
vehicle (йе pa. S. уйла); and the resultative (га bu, S. phala), esoteric 
(tags, S. mantra), vehicle (theg ра). Both are called "inner science" (nat 
rig, S. dhydtmikasvidyd); and fundamental (risa bar уш ра, S. mila- 
bito о both is the translated Word (Hah gur or Kanjur) of the great 
muni (thub pa chen po). As can be seen by the chapter title, we are here 
Concerned with only the causal, exoteri, vehicle. The resultative, esoterie, 
Vehicle is treated in chapters 4 through 9. The translated Word is treated 
in chapters 10 and 11. Our present chapter in turn divides the treatment 

айрык?) beginning 1.12203; and of Мт б. 


is devoted chiefly to biographies, which also mention works and lineages. 
1.12382. Biography of Maitreya-nātha. 


1.12504. Азда. 
LI. 5 Vasubandhu. 
гізаз 5 Gupipnbha. 
Lib. 9 Nagarjuna 
List. Aryadeva. 


3. The expression lokgnapin ie telly “vehicle of the characteris)”, Here 
shart my wei mean “chat of Bodh and e » uae drawn, 
fom Азда Уорд агай, as 1 sugseteê in “Те Rules of Debate sod о 
Аша Journal of the American Oriental Society, VOL. 78 Qan- Mareh, 1958.38 
‘The Ти тау ано fave adopted tis ter With te трба tt the highest 
‘hile is “without characters” 
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114102. Biography of Haribhadra. 
Dibnàga. 
1] Dharmakirti 
Candragomin. 
2000 Süaprabha. 
LIS. — 5 Dharmarakşita. 

118205. History of the six texts of the Bkah gdams ра school, i.e. the 
Mohdyanastrdlomkéra, the Bodhisattvabhūmi, the Sikgdsamuccaya, the 
Bodhisattvacaryavatdra, the Jétakamdla, and the Udanavarge. In the 
‘course of this he gives the biography of Sintideva. 

116203. The chos chui brgya risa (а centenary of minor works) 
‘concerned with the teaching of Аша. 103 commentaries listed with 
Translators. This is the collection called Jo-boki chos chu (Tohoku Kanjur- 
Tanjor Catalog nos. 4465-4567). 

"The six texts of the Вар gdams ра, and the chos chu brgya rsa, are the 
esoteric дата introduced by the reformer Atiša, who arrived in Tibet in 
the year 1042. 

1.16985. Biography of Sakyaér, who arrived in Tibet in the year 1204 
(in pho byi), 

LITIB4,. The second subdivision of the chapter, devoted to БР, or 
guidance. Here we learn that the exoteric guidance is comprehensively 
diven in two works by Тзой kha pa, his Lam rim chen mo and Lam rim 
шй iu respectively, the stages of the path (ull version), and the same 
(Compressed version). These, in turn, each incorporate two guidance 
lineages called гуа chen spyod (ample practice), headed by the Bodhisattva 
Maitreya; and zab mo Па (profound doctrine) headed by the Bodhisattva 
Mañjughosa. 


Chapter (sarga) 4, ending 1.297а5 (and concluding Volume 1): Zur bkahi 
fies gnat gi skor thob pabi thul bfad pa, “Exposition of how the cycle of 
permission’ (anui) in the specialized promulgations was obtained." 
Tn the resultative, esoteric vehicle which now begins, there is a division 
into specialized promulgations (cur Бка), general promulgation (spy! 
Маў, and the abstruse cycle of associated collected works of Lamas, 
analyzing the concepts of stra and tantra (ar byuh bla mabi взий Њит 
gs mdo йаз tha sad so sor dbye Кай babi skor). The present chapter is 
Concerned with the first category, namely specialized promulgations; and 
îs devoted only to the subsection of the anuj "permission" to invoke the 
deity), which it sets forth in the order in which it was introduced into Tibet. 
These are further subdivided with an over-all grouping into "permission 
in the Kriyi-Tantra, and "permission" in the Anuttare-Yoga-Tantra 
"The former begins 1.174Ь4; the latter 124904. The contents are rich in 
legends of the main deities worshipped in Tibet, and give the lineage of 
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teachers; or perhaps more appropriately here, “proficients" or "adept* 
These are a few of the items ы 
ГТЗ to 956. The 16 Sthaviras, brief biographies, and other matters, 
T221a4 to 23066, Legend of Tiri. 
T2722 to 27603. Legend of the three Yama, called ply, тай, and gta 


Chapter (sarga) 5, ending П.130а5: Zur bkab дай du ma thob pahi thal 
‘bad pa, “Exposition of how numerous initiations (ablijeka)in specialized 
promulgations were obtained." 

"This chapter continued the treatment of specialized promulgations, in 
the subsection of abhíseka(dboh bskur). This is further divided into a. tags 
Ja hjug tshul spyir бай pa, "General exposition of the methods of entering 
the mantra (vehicle) " that is to say, а general introduction to the concepts 
of the fantras—from beginning of Vol. IL to II.14a4; and b. bye brag tu 
Tgyud sde so soli 4ай thob pali tshul biad ра, “Exposition in categories 
of how the abhisekas in the various tantra divisions were obtained.” That 
is to say, the major divisions of the section are into KriykTantra, Cary- 
Tantra, Yoga-Tantra, and Anuttara-Yogs-Tantra, Under these, there are 
divisions into different families (kula). A few of th topics are as follows: 
In the Kriyi-Tantra, I.1623 to 235, legend of Amitiyus; 25a5 to 3783, 

ерата and his appearance in Tibet; 3763 to 4983 
legend of Avalokitesvara in connection with the rite of fasting (smn 
gras) in the Кнуд Tantra Caryà-Tantra begins 6255 (only a brief discus- 
Sion). Yoga-Tantra begins 63а5. Contains the legend of how the Buddha 
obtained the five abüapbodhis, and preached the Yoga Тапты. 
Anuttara-Yoga-Tantra begins 6834, General discussion of this branch of 
the tantras, from 6844 to Tal. The Anuttara-Yoga-Tantra В divided into 
Father Tantras and Mother Tantras; the former is treated 74a to 983, 
and includes the legends of Vajeapioi and Mañjughoşa in his manifesta- 
ion as Yamûri. The latter (Mother Tantras) is treated 9843, and includes 
f. 9863 to 11043, a general discussion of the Srtcakrasapnaratanta. 
“This section, and the chapter, concludes with а discussion of the Kalacakra 
doctrine (11583 to 12866). 


Chapter (sarga) 6, ending П.151а5: Spyi bkabi дый rams thob pabi 
tshul Май pa, "Exposition of how the initiations (abhigeka) of the general 
promulgation were obtained." 

"This chapter, beginning the major subsection of general promulgation, 
contains a biography of AbhySkaragupta, and discusion of his work, the 
Адо rje iphren, one of the skor лит (three cycles), that is to say, the 
Vajravali (Tohoku 3140), the other two being the Mipamayogávai 
(Tohoku 3141), and the Jyotirmaîjart (Tohoku 3142). There is also а 
biography ofthe Mahásiddha Mitra jot, and ist of his work, the Rdo rje 
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гей (Уара+ай), comprising the dkyil bkhor drug cu re drug gi dan, 
“abhigekas of the sixty-six mandalas.” 


Chapter (sarga) 7, ending 11.259a3: Spyi bkabi jes gna gi skor thob pabi 
fshul Béad pa, "Exposition of how the cycle of ‘permission’ (aru) of the 
general promulgation was obtained. 

Here we may especially point out, IL152a6 to 171b2, discusion of the 
зайћапа collections in relation to amid “permission”; П.170а4 to 183a3, 
description of the Sambhoga-kiya in terms of the nes pa [Aa "the five 
Girtaintcr"; ILIBó to 25186, biographies of the 84 Mahi-siddhas 
(hich are numbered in the tex). From П.215аб, ff, the author explains 
that he has summarized the (84) biographies as set fort in the yig cha 
(тапш) by the Dge sloh Sman grub fes rab; and, without detail, lists 
Several other versions; then, he discusses the text in general, and in 
Connection with anyitd “permission”. 

‘Concluding the chapter is а brief discussion (f. 25744, П) of guidance 
(kri) in the general promulgation. 


Chapter (sarga) 8, completing Vol. П, and ending 1114324: Raya bod 
yi mkhas grub shon byuh bkab gdams pa mah pobi mam thar dah de 
dig gi азий hbum las Ша ji lr thob pabi tshul béad pa, “Exposition of 
numerous biographies of the early learned men of India and Tibet, and of 
[leading figures of] the Bkah gdams pa; as well as of how the scripture 
(agama) was obtained from their collected works." 

"The tied division of the resultative, esoteric vehicle, namely, the associa- 
ted works of Lamas, now begins, and covers chapters 8 and 9. The present 
chapter covers teachers up to, but not including, Tsoñ-kha-pa (A.D. 1357- 
1419). There are lineage lists in almost every case. 

1125925 to 264bl. Biography of Santirakşita, the 8th century Indian 
pendit who played a paramount role in early Tibetan Buddhist history, 
And through whose advice Padmasambhava was invited to Tibet. 

TL265b1 to 27061. Biography of Аша, and literature of the Bkab dams. 
pa school. Айша, ПА century Indian pandit, is the most important one. 
О the Indian Buddhist scholars for the later diffusion of Buddhism in 
Tibet. The Bkah gdams pa school was founded by his chief student 
(Hbrom ston) to hand down Atita's oral precepts (kah gdams). 

"There follow the biographies of Mkhas grub khyuh po (1.272b4, fL) 
Nag isho Lotsava (IL274bl, M), and Lha bla ma Вуай chub hod 
(112765, Т.), outstanding personages of the 11th century. Then, 1.27861 
to 28365, discussion of the Кауйтатйтаз (friendly guides) of the Bkah 
йат» pa school. Individual biographies of the outstanding ones of this 
фор follow from 11.283Ь5 to 30846. 11.30846 to 31452, biography of 
Sa skya pandita (A.D. 1182-1251), who was primarily responsible for 
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converting the Mongols to Buddhism. There follow the biographies of 
immediate predecessors and teachers of Tiot-kha ра, namely Bu ston 
rin po che, redactor of the Kanjur and Tanjur (from begining of Vol. Шу, 
Thogs med dpal гай po (11.1426, fT), Sems dpah chen po Dpal Kan ye 
es (Ш.26ы, ff), Lho brag Nam mkhab rgyal mishan dpal beat po 
(112655, ff), and Red mdah pa (Ш.3%62 to 4205) 


Chapter (sarga) 9, completing Vol. TIT, and ending IV.174b4: Rgyal ba 
Tsoñ-kha-pa chen po yab sas kyi rtogs brjod dañ de rams kyi su bbum 
las lot ji sted ра thob pabi tshul béad pa, “Exposition of the instructive 
lives (vaddna) of the victorious one, the rest Тао йара, and of his 
spiritual sons; as well as of how the scripture was obtained from their 
collected works.” 

Chapter 9 is, in effect, a history of the Gelugpa school, founded by 
Tsoh-kha-pa (1357-1419 А), in terms of the lives of its principal figures, 
‘The colophon mention of the Sixth Dalai Lama's age as 19 shows that the 
author finished the work soon after the beginning of the 18th century. 
‘Theoretically, the author should include only those teachers in whose 
lineage he stands. However, apparently by encyclopedic knowledge, he 
manages to have learned something from almost everyone of importance 
(at least in the Gelugpa school), and this gives him the opportunity to 
write up their biographies, even though in many cases it is extremely brief, 
We shall not itemize the many personages he treats, but restrict ourselves 
to a few remarks. He treats with greatest amplitude the Dalai Lamas, the 
Pan chen Lamas, and the chief ones among the yoshi, religious teachers 
of the highly-placed Lamas, has an especially ample treatment of the 
1st Pap chen Lama Blo bza chos kyi rgyal mtshandpal ba ро, 19061 
to 25242; and coming up to his own times, gives increasingly greater 
information in the biographies. Hence, the 17th century, with which he is 
most familiar, is especially well treated, and he naturally speaks with 
greatest authority on this period. Understandably, his chief emphasis is 
religous. 


Chapter (sarga) 10, ending 1V.24262: Rgyu phar phyin ра! chos giso 
bor ston pabi mdobi skor gyi lub thob pabi tshul bd, “Exposition of 
how the scriptures of the cycle of sūras which show principally the 
teaching of the causal pûranıita were obtained.” 

"This and chapter 11 are devoted to the Kanjur (he approximate pro 
nunciation of bkah hgyur). Recalling the discussion at the outset of chapter 
З concerning the two vehicles, causal and resultative, we ee that the author 
has maintained this distinction to the last, now dividing his treatment of 
the Kanjur into two chapters on this basis. 

He leads up to the main subject mater with the following sections: 
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1V.175a3 to 18704, biography of Sükyamuni in, terms of the 12 Acts 
(игй pa beu gis); IV.187a4 to 19084, how the great Srivakas compiled 
the Word (Hinayana tradition); IV.190a4 to 19035, compilation of the 
Word (Mahayana tradition); IV.190a6 to 19083, duration of the Teaching; 
1.19008 to 19403, important teachers in India and their commentaries? 
TV, 19463 to 19782, diffusion of the Teaching in Tibet. 

"The sitras which show principally the causal pdramitd vehicle fall into 
four groups: 

1) IV.197a4, i: Bkal бай po bden bžihi chos bkhor las byuh ba bdul 
ba lub, "The Vinaya-rastu arising from the first promulgation (bka) 
‘which was the Wheel of the Law concerning the Four Truths”. In the 
‘Tohoku Catalog, поз 1-7. 

(Q) IV 20la1. f.: Bar pa mishan Bid med pabi chos hkhor las byuñ ba 
der phyogs, "The Prajid-pdramita side arising from the intermedi 
(promulgation) which was the Wheel of Law concerning lack of character- 
оз бе. the Void, S. пуа)" In the Tohoku Catalog, nos. 8-30. 

б) 1V 2092, fL: Tha ma legs par ream par phye babi chos hkhor las 
byuh ba dkon briegs dat phal chen, "The Rarnakûfa and Avatamsaka 
arising from the last (promulgation) which was the Wheel of the Law 
concerning perfect discrimination (i.e. Yoga experience)” In the Tohoku 
Catalog, nos. 44 (Avatamsaka) and 45-93 (Ratnakita). 

(А) IV 21763, i: Hkhor lo gsum pa ci rigs par gtogs pa sde shan phyogs 
‘sig tu bsgrigs pabi mdo mat, "The numerous suras which pertain in 
Some measure to all three Wheels (of the Law), arranged in a single major 
class" In the Tohoku Catalog, nos. 94359. 

AI the works are listed individually with notice of the translators, and 
‘isting of the chief names of the lineage going with the particular work. 
The Kanjur used by the author has few differences with the Derge edition, 
but the works are not always in the same order. Furthermore, the works 
with nos. 31-43 in the Tohoku Catalog found in the Derge Kanjur are 
apparently ай translations from РАН not included in the original plan of 
the Kanjur and are not discussed by the author. 


Chapter (sarga) 11, ending IV.289b6: Hbras bu rdo rje theg pa gtso bor 
ston pahi rgyud kyi skor gyi luh thob pahi tshul bad ра, “Exposition of 
"how the scriptures of the cycle of rantras which show principally the 
resilative Vajrayana were obtained. 

First (1V.242b4) the author mentions that he will not describe the Ai 
Reyud ("The Old Tantras”). Tohoku Catalog nos. 828-844, because lui 
та thob ("their dgama was not obtained"), that is to say, he is not the 
recipient of instruction concerning them handed down from master to 
disciple In other words, the mere fact that works have been translated 
into the Tibetan language gives no one a particular right to expound them, 
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pee to say he ude den Even he mon prominent authors 
write authoritatively only in those felda in wich they сап thee hey oe 
Unk în the chain of teachers This коршы Por e ean ata s E 
the lineage of teachers for the various tes, a wel as for the tendency 1o 
study only certain works, completely disregarding ge ейи of Ше 
translated canon. 

"His treatment of the remaining ranas undoubtedly follows Buston, 
who fixed the arrangement in the [4th century, exept for afew dette мел. 
эз the interpolation of one or more late translated texis. Just as for e 
‘ray, he Паз the translators and the lineage. These are бе most major 
categories: 

ТУЗА2М, M.: Anutara-Yoga-Tantca (nal Myor Ма med kyi rgyud), 
Tohoku Catalog nos. 360-478. jd 

IV 2503, f.: Yoga-Tantra (rnal Hor rgyud), Tohoku nos. 419493. 

1V26282, 9: Caryi-Tanra (ped pahi rgyud), Tohoku nos. 68-31 

1V 2641, : Kriyi-Tantra (bya bahi rgyud), Tohoku nos. 502827 
There aro a few works inthe Dergo Kanjar nt и! by the sulhet. 

"The Whale work concludes witha long colophon, ТҮЗ to 303a. 


Analysis of the Tantric section of the 
Kanjur correlated to Tanjur exegesis 


"The present analysis of the Kanjur Reyud [bum is based on the Thob yir 
gsal babi me Ioh by the Draya-pangita Blo beat bphrin las.“ The correla- 
tion to the Tanjur exegesis is made with the help of Palmyr Cordiers 
Catalogue du Fonds Tibétain de la Bibliothèque Nationale, Vols, 1 and Ш 
(Paris, 1949 and 1915), along with his Lehu numbers: АП numbers of 
Works are references to A Complete Catalogue of the Tibetan Buddhist 
Canons (published by the Tohoku Imperial University, Sendai, Japan, 
1934). The latter is а catalog of the Derge edition of the Kanjur and 
Tanjur, but presumably every library which possesses a Kanjur and 


4. Cf. my preceding "Outine of the Thob yig pl tubi те lok” Prot: б. Tet ia 
mise Painio Serolis (Rome, 194) pp 2620, presents e ite tentation, 
‘tthe mio ba Урий Ш work wea ие convenient to me at etin е шу жи 
sie" nace er, torn etre on кн йш 
Se prepared wi oslo aoro ту rem knowl 

‘thle es are Cara iieri e Tanjor НЫ шне dee 
cf he Fist Word War peated а completion s the proce Va dvd in 
ptabeical lagenes. Ths port ws Reed by Мике Lae in Ме Riperoie dr 
ier бирни e Catalogne de P. Coder (Paris, 198) By Leu ners тези he 
data i Carder Vl po 7330. К shoul also be mentioned at my clon 
{othe rjr docs not eis a he Tu Tanne, acl i Cvs 
шо. te fy wel accounts for te umbo nthe Rade eon of be Dee 
Тш, as catalogued at he Tohoku Une 
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тиў of whatever edition would have this catalog because it is the only 
one so far for both а Kanjur and Tanjur. 

"The Kanjur classification of the Rgyud Брит was finally set by Bu-ston 
(1290-1364 р) in four groups—Anuttara-Yoga-Tantra, Yoga-Tantra, 
Саза Tantra, and Kriyi-Tantra. A separate group called the Rat 
тн! (Tohoku catalog nos. 828-844) comprises the old Tantras considered 
"шше but whose рата (descent through master and disciple) had been 
broken or at least was not available to Bu-ston. 

Derge Kanjur ее Tanjur 
(Toh. Cat. nos) (Toh. Cal. nos). 


A. Anuttara-Yoga Tantra. 
1. Neither Father nor Мойет.® 


моўшп-лат-га її? (Cordier, Lehu 12)® 360 1395-1400, 
20902021 
Kalacakra (Cordier, Lehu)? 36L365 1346-1394 


2. Mother Tantras, under seven groupings, 
э. Ston pa, through g. Vajradhára.Ió 
a. Ston pa ("desaka). 
Sarvabuddhasamayoga (Cordier, Lehu 8) 366-367 16391682 
Ъ. Heruka (Le. Akiobhya) in 


five classes. 
(1) Samara (Cordier, Lehu 2) 366-415 1401-16061" 
(@) Hevajra (Cordier, Lehu 3) 417423 1180-134512 


6. Teka did not admit this category; for him, the Kalacakra it а Mother 
таша. Ив viens ate summarized by his disciple Mis grub бе in the Дун sde др 
Тын which Prot. FD. Lesing and 1 have translated. И was my work on Shas Brab 
ТЕП tat originaly inspired the research embodied în he present article, 

ot iis work ina das by iei because И has a set of commentaries asa Авиа. 
ein Tanin, and шо ж uà Yop Tanta (ваны с о е apa 

"siis Labu 12 covers only the numbers 2090:2121, which are located immedi- 
wey acr фе Father Vairocana oni Tantric exegesis anê are followed by the 
шег Padma ola Жыга Tantric арав, It can be asumed that no 
ЖКП are commentaries n th Father Vacca Tantric tradition: On the other 
‘nd nos, 139 Tb ме included in Cordier's Labu 1 as Kdlacakra commentaries. 

ird Lebu | aiso eludes nos. 1393-1400, t pointed în note 5. 

"a Tee nein is to I the Tantras under the Buddha (Tathagata, Jina) being 
emphasized. The ги category (Sion p) deals with ай the Buddhas equally, and s0 
Жу speaking дош not conettte an individual Tantric family. The remaining Six 
оша then coeigond, amd in he ите order, to the sir of Lhe Father Tantras The 
ЖЫ moup can e ceca to seven by dividing the Vajradhara family ito causal 
heta) ардон (phala) Vaiadhar, In seh а case, the causal Vajradhara а 
‘Bie уыш. 

TI Ths mares 1401-1540 and 141-1606 roughly correspond to Corde? division 

no Yab skor and Yom skor, respectively. 

2. Ya stor pos. 119013047 Yum боп, nos. 1305-1320; Gur skor, 1321-1390; 
‘Tip skon, BSE, 
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Derge Kanju Derge Tanja 
(Toh. Cat. nos) (Toh. Cat. nos) 


G) Buddiokapila (Cordier, Lehu) ` 424 16524657 
(4) Маһатауа (Cordier, Lehu 5) es 1622-1648 
(9 Аай (Cordier, Lehu 1, lest item) б 16 
atubpitha (Cordier, Lehu 4) 428480 1607-1601 
Caydamahdrogana, Krodhardje, Acala (in 

Cordier, Lehu 24) 1434 Н] 

d. Ко rje Ai ma (Vajraprabha, ie. 

Ratnasambhava). 
Vajramrta (Cordier, Lehu 6) 45 169-1651 


e. Padma gar dbañ (Padmanartfvara, 
ie, Amitabha). (In Cordier, Lehu 9) 
Lokanatha E nsns 
‘Tara-Kurukulla am = 

f. Ria mchog (Рогат, i. 
Amoghasiddhi). (In Cordier, Lehu 9). 


E iesim 
49 = 
^no nom 


3. Vajeadhara 
Yarhälabdhakhasama “ = 
3. Father Tantras, under six groupings, 
a. Akgobiya, through T. Vajradhara. 
a. Akşobhya. 
Guhyasamaja (Cordier, Lehu 10). 44245116 1784-1917 
Уајаран (Cordier, Lehu 14) 4464I 2147.2216 
b, Vairocana 
уатан (Cordier, Lehu 11) 4645,98 1918-2089 
с, Ratna-kula (lacking). 
4. Padma-kula. 


из. This is an extract from no, 726, 3rd chapter, Isted among the Keb Tantras 


pos 
13. And possibly also no 416. 
16. And possibly alo no 43453. 
17. And possibly ано no. di. 
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Derge Kanjur Derge Tanjur 
(Toh. Cat. nos) (Toh. Cat nos) 


Bhagavadekajaya (Cordier, Lehu 13). ` 476 21222146 
e. Karma-kula (lacking). 
f. Vajradhara. 

Candragulhyatilaka an = 


"The Tanjurhas moreover a section on 
generalities of the Anuttary-yoga-tantra, 

including the mystic songs of the Mahasiddhas 

(Cordier, Lehu 15). 2217-2500 


B. Yoga Tantra 

1. The тачат. 
Tattvasamgraha, in four sections (dum bu) 479 

2, Explanatory (äkhya) Tantras. 
Vajrašekhara, chiefly thabs (ирдуа). 480 
Paramádyo, chiefly es rab (praia), 487-488 
Others, chiefly fes rab: 
Vajramandalälamkära, Guhyälamkäravyīha 


‘and Guhyamanitilaka. 490, 492-493 
мда» 466 

‘Commentaries on the mila and 
explanatory Tantras (Cordier, Lehu 17) 2501-2831 
‘Mafjuiri-ndma-sangti аз an explanatory 

Tantra (Cordier, Lehu 17) 360 2532-2622 


3. Cha mthun Tantras.2° 
‘Sarvarahasya, explanatory (thabs) of 1st 
section (Tathigata-kula) E 
Trailokyavjaya, explanatory (thabs) of 2nd. 
section (Vajra-kula) 
Others, explanatory from thabs standpoint 483-486 
Prajitipéramitdnayasataparcastikd, and 
Paicarimdatikápra Hapiranitümakha, 
‘explanatory from fes rab standpoint 489, 491 


18 Tie four sections represent буе Buddha families compressed into four groups- 
“Ths тала в also frs of in ones showing che thabs (ipda), 

15. The Migtit was not cluded bythe Days pandita under he Voga Tantra, but 
is comentaris (во, 2513251) ae among the commentaries on the mila and 
pmo Tanirns The work elf located among the Anutare yoga- Tantras I 
Dese Каш, siesesin that йз ats was a matter of рше among he Lamas, 

0 А Che тими Tarta 15 one with materials arranged to go specially with one or 
marc sections of ike basie Tantra, Explanatory Tantas that are not Cha mthi develop 
тош topic ofthe bai Tantra without regard o the sectional divisions, 

"i. In pariclr, no. 491 goes иһ no. 490. 
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шем Dese Toj 
Moreover, no. 488, above, can also be С TSH) (Toh Cat noe) 


considered a Cha min Tantra for 
то. 487; and no. 487 can be con- 
sidered а Cha mihun Tantra for 
the milatantra, no. 479. 
Commentaries on the Cha mihun or 
Hplros pa Tantras (Cordier, Lebu 18) 20232661 


C. Carya Tantra 
1. Tathigata-kula. 
‘Mahavairocana?? E 
Acalo-kalpa. D 
Commentaries on the Tathégata-kula 
Tantras (Cordier, Lebu 19) 26622669 
2. Padma-kula (lacking). 
3. Vajra-kula. 
Vajrapdny-abhişeka 496 - 
Asladentdhárari 497 Е 
Others: 498-501 - 


D. Kriyû-Tantra?? (Cordier, Lehu 20) (25703139) 
1. Tathägata-kula. 
а. Tantras of the Lord (вно bo) SO2-S42 2694-2697, 
31303139 
b. Tantras of the Master (dag po) 543-552 2674, 270-2719 
©. Tantras of the Mother (yum): 
Prajtdparamita (the Astasotaka and 


Кайа) зы Es 
Suvarpaprabhásottama. 3553557 - 
Pakcarakgà 558-563 2600-2003, 
E 
мапа 564-566 - 
Others: pr 
d. Tantras of the Uso 390.603 2688-2689, 
3068-3116 


en asan Ut 


22, Apparently the last chapter s 

BB. As in the басу Tanira тиле are three otra fms, Taha, Рата, ud 
yara, In addison tere are tres anl familen, Mani, teda, and Lakia: 
Included among te Клуч, are worka of a general character (os; 5808) 
"lich give basie material hat сап be шей by е higher Tate (Cun, с) as wel- 
Finally there ва divison, ofen extracts from other works, of Parma and Panos, 


tantra (pt те rezad), 
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Derge Kanjur ее Tanjur 
(Tob. Cat. nos) (Toh. Cat. nos) 


e. Tantras of Wrathful Deities (Kir bo): 


Tantras of Male Wrathful Deities (kiro bo) 604611 — ()3052 
Tantras of Female Wrathful Deities 
‘(era mo) 612613 - 


T. Tantras of Messengers (pho ña) 614630 
Tantras of Male and Female Obedient 


631-633 30593065 
в. Bodhisattvas belonging to the 


family 634.648 - 
h. Gods, ete. ofthe Pure Abode — 615673 - 
2. Padma-kula. 
a. Tantras of the Lord 674680 26982700 
b. Tantras of the Master 681-723 27202864 
c. Tantras of the Mother mun - м 
4, Tantras of the Wrathful Deities, 
Male and Female 132736 30523058 
т. Tantras of Obedient Ones, 
Male and Female 137.142 - 
3. Vajra-kula. 
a. Tantras of the Lord w - 
b. Tantras of the Master 74,156 26752631, 
746-751 65-309 
c. Tantras of the Mother 152 - 
4, Tantras of Wrathful Deities, 
Male and Female 78155 - 
e. Tantras of Male and Female 
Messengers and Obedient Ones 757-763 30503051 
4, Worldly Families. 
a. Nor can (Mani) wms — 
b. Las risen (Pañcaka) m - 
©. йв пеп ра (Laukika) 773.808 = 
5. General Kriyä-Tantra. 
Subdlupariprcchà sos 2671-2673 
Sämänyavidhinám guhya-tanıra 306 - 
Зана ют 3066 


24, While no commentaries on the Mother of the Рата аца are included in 
Corio Labu 20, he Sbdhana collection nos 3643-3704 inches large block of TrA 
‘Sormetaries (nos. 3686-3696) which are probably КАЗА Tanta works for fc most 
part Certainty the onet by Candragomin are Кул Tantra, 

"3. However, ол. 166-767 are really one work in wo Drag pa called sia and phoi. 
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DegeKonwr ете Tan 
(Toh. Си. nos) (Toh. Cat. nos) 
Dhydnottarepatalakrana [Л 2670 
‘6. Хойт зи bso and Smon lam. 
а. Yoas su bsto(parindma), — 89800 — 
b. Smon lam (pranidhäna) sumo — 


"The above ends the analysis of the Kanjur Reyud hum correlated to 
Tanjur exegesis. In addition the Tanjur has a section of generalities 
pertaining to ай four Tantras. 


Cordier, Lebu 21: 
1. General on all four Tantras. Derge Tor 
The Удай, Nigpannayogóali and (Toh. Cat. nos) 
yotirmahjari, by Abhayîkaragupla 31403142 
2. Sadhana collections. 
a. Pa-tshab sgrob thabs brgya rsa usa 
b. Barri sgrub thabs brgya risa 3306339 
c. Sgrub thabs rgya misho 3400-3644 
d. Lha so so sna tshogs kyi sgrub thabs 3645-3704 


з, Preparation of mandala. 
Cordier, Lebu 22: 
1. Distinctions among the 3 Yana 


3705-3706, 


mdTanms 37013720 


2. Samaya and samvara (pledges and vows) 37113729 

э. Cycle of Dharmapala, Vasudeva, ete. 1303155 
Cordier, Leu 23: 

Miscellaneous, cho ga, ete. 6S 
Cordier, Lebu 4: 

Later translations In Derge Tanjur: 3305 
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